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Foreword 


‘The present work is an edited version of Dr, Mushtaq Ahmad's 
thesis which he wrote under the supervision of the late Professor 
Isma’il al-Farugi and submitted to Temple University in partial 
fulfilment of the requirements for Ph.D under the title “Business 
Ethics in the Qur'an”, In 1994, Dr. Ahmad entered into an agree- 
ment with the International Institute of Islamic Thought for the 
publication of his work. He was fully conscious, as were we, that 
in order to make a Ph.D. dissertation meaningful for a wide and 
less specialized readership it should better be thoroughly edited 
before it is sent to the press. The manuscript was still in pro- 
cess of editing when, to the shock of Dr, Ahmad’s friends and 
admirers, he suffered a severe heart attack in February 1995 and 
breathed his last. “To Allah do all of us belong, and to Him shall 
all of us return”. 

In the present work the author attempts to answer a vital 
question: what characterises a Muslim’s behaviour in business 
life? He answers the question by saying that the Qur'an lays 
down a whole set of norms which provide a fairly comprehensive 
guidance for the conduct of a Muslim businessman. The author, 
however, rather than confining himself merely to an exposition 
of Islamic ‘laws’, attempts to highlight Islamic business ‘ethics, 
‘The choice of the term ‘ethics’ was a happy one, and the work 
brings into sharp relief a rich reservoir of norms and values, in- 
cluding laws, that are embodied in the Islamic tradition and from 
which a businessman can derive guidance for his conduct. The 
author emphasizes that from an Islamic perspective the basic con- 
sideration motivating a Muslim businessman's behaviour should 
neither be the fear of governmental punishment nor the desire to 
amass riches. He should rather be prompted by his God-fearing 
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conscience to act in a manner that would please God. Thus, the 
ideal is not merely to give others their due; it is rather to give 
more than what one legally owes. One is not just required to ad- 
here to the requirements of justice; rather ane ought to go beyond 
that so as to fulfil the requirements of benevolence and magna- 
nimity, Likewise, & pious Muslin is expected not only to shun 
all that is prohibited, but also to stay away from the grey area, 
from actions about which his conscience does not feel fully at rest. 
In short, man's conduct should be characterised by a propriety 
of conduct and sublimity of intent worthy of him as an exalted 
species of God's creation, as one in whom God has breathed “out 
of His spirit” (Qur'an 38:72). 

‘The author also emphatically argues that the Islamic world 
view, with its emphasis on the Hereafter, fosters an outlook which 
vitally differs from the outlook of those who either deny, are obliv: 
ious of, or tend to belittle the importance of the Hereafter. The 
hallmark of a Muslim is that he takes into account the conse- 
quences of his actions not only in this life, but also in the Life to 
Come. Moreover, it is God's will as revealed to God's Prophets 
rather than the frail reason of man to which one ought to primar- 
ily turn for guidance. Consistent with this approach, the author 
expounds in considerable detail the principles which Muslims are 
required to follow in the sphere of business. In so doing, he has 
based himself primarily on the Qur'an, but has also had frequent 
recourse to traditions from the Prophet (peace be on him) which 
authoritatively elaborate the Qur'anic principles. Also, 
preting the teachings of the Qur'én and the Sunnah relating to 
business life, the author freely draws on the works of Muslim 
scholars of the past as well as the present. In this exercise, the 
ecumenical spirit and broad-mindedness of the author are fully 
evident. 

The work has been written from the vantage-point of a scholar 
of Islamics, and the author makes no other claims, One might 
agree or disagree with the author, but one can hardly deny the 
great pains he has taken to bring together and organize a vast 
body of material regarding business ethics from a wide variety of 
Islamic sources, This material would hopefully be of interest and 
assistance to an assortment of people who would otherwise have 
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scarcely had access to it and who are likely to benefit from it in 
their quest for guidance in the field of business. 

Professor Shariful Mujahid, a well-known scholar, a skilled 
editor, and a personal friend of Dr. Mushtaq Ahmad, kindly ac- 
ceded to our request to edit the work. We owe him a debt of 
gratitude for his able editing. Out of deference to this writer 
Professor Mujahid left several matters undecided in order that 
I may use my discretion. This led me, in effect, to become an 
active partner of Professor Shariful Mujahid in the editing of the 
work. In the completion of this task I was assisted by two of 
my friends, Imran Ahsan Nyazee and Khurshid Ahmad Nadeem, 
who cheerfully shared a part of my burden, 1am thankful to both 
of them for their valuable assistance. As for any deficiencies and 
shortcomings that might still persist, the responsibility for them 
Is mine since I did the final editing of the text. 

As we have said above, Dr. Mushtaq Ahmad died before the 
editing of his work was completed. We were thus deprived of 
‘assistance in finalizing the manuscript in the manner we would 
have desired, Had he been alive we would have tried, with his as- 
sistance, to bring the work into greater conformity with the more 
rigorous stanards of academic writing in matters as documen- 
tation, referencing, ete. With Dr. Ahmad's assistance it would 
have been possible without much difficulty to refer to the origi- 
nal works while citing, e.g. ahddith, rather than cite them on the 
basis of their reference in secondary works as he had done in his 
dissertation. Since the work is very heavily referenced, had we 
decided to re-check the references and tried to consistently refer 
to the original sources, this would have considerably delayed the 
publication of the book. 

‘There are also substantive issues which have been raised in 
this work which we would have requested the author to recon- 
sider. For instance, the author has discussed questions pertaining 
to taxation and price-fixation (see pp, 123 f.). These are very 
complex questions and several scholars of Islamic Law, especially 
scholars of the present times, have examined them in depth and 
shown due recognition of their complexity. A mature judgement 
on these issues requires not only a profound grasp of the relevant 
texts of the Qur'an and the Sunnah, but also a comprehension 
of the significance of the different interpretations of those texts 
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by Muslim scholars, let alone an understanding of the political 
and economic context underlying the opinions expressed by those 
scholars and the political and economic realities of the present 
times, The opinions expressed by the author on these and a few 
other issues seemed deserving of reconsideration. Alas, at the 
time when we had begun to carefully examine the contents of 
the text, the author had reached a world that is beyond the ac- 
cess of all human beings. It was obviously beyond our jurisdiction 
to do anything about substantive issues. We considered our task 
to be strictly confined to improving the text, as far as possible, 
by tightening up the draft, by adding a few words here and there 
to increase its cohesiveness and obviate some of the obscurities 
in the text; in short, to enhancing the readability of the work. 
Again, to our remorse, it was not possible for us to obtain the 
author's final approval for the specific changes that have been 
made in the text although he had given us a go-ahead to edit it 
according to our discretion. 

‘One important change made by us needs to be mentioned. 
In view of the fact that a great deal of the argument in the 
work is based on traditions from the Prophet (peace be on him), 
and the writings of Muslim jurists and scholars, we thought it 
appropriate to change the title of the work to read as “Business 
Ethics in Islam” rather than as “Business Ethics in the Qur'an: 
‘A Synthetic Exposition of the Qur'anic Teachings Pertaining to 
Business” which was the original title of the dissertation. We have 
no doubt that had he been alive, Dr. Mushtaq Ahmad would have 
gladly approved of this change for it reflects the content of the 
book more faithfully. 

It is a matter of both pleasure and privilege for us to publish 
this work jointly with the International Institute of Islamic Eco- 
nomics, International Islamic University, Islamabad—a premier 
institution in the field of Islamic Economics. This is in keeping 


with the tradition and policy of this Institute—to collaborate 
with other academic institutions that share our concern to work 
out the implications of Islamic principles for the intellectual and 
practical problems of mankind. 
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As we send this work to the press, we fervently pray to 
Almighty Allah to show His infinite mercy to the late Dr. Mush- 
taq Ahmad and to his teacher, Professor Isma‘ll R. al-Fariqi, 
under whose supervision this work was completed 


Islamabad Zafar Ishaq Ansari 
November 1995 International Institute of Islamic Thought 
(Pakistan) 
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ONE 


Introduction 


‘The importance of business can never be over-emphasised. Busi- 
ness has always played a vital role in the economic and social life 
of people throughout the ages. This is equally true of our contem- 
porary world, Since economic strength has become synonymous 
with political power, the importance of business extends to all 
levels—individual, societal, regional, national and international. 
No wonder, millions of Muslims are today engaged in some kind 
of business activity or the other. 

The involvement of Muslims in business is not a recent phe- 
nomenon. In fact it dates back fourteen centuries. This is not sur- 
prising because Islam encourages business activity. The Prophet 
(peace be on him) was himself involved in such an activity for a 
considerable period of time. 

The contemporary Muslims, however, find themselves con- 
fronted with a serious dilemma. Despite their active participation 
in business they are not sure whether some of their business prac- 
tices are valid from an Islamic viewpoint. It is not business per 
se that has confused them; they know that business as such is 
perfectly legitimate and permissible. It is the new forms, institu- 
tions, methods and techniques of business—some of which were 
never heard of before— that have caused this problem, In spite of 
their newness, these forms of business have gained such currency 
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and popularity that they have become an integral part of the 
contemporary economic system. Since the Muslims are not sure 
whether some of these modern business institutions and practices 
are compatible with the teachings of the Qur’an, they follow the 
system, in most cases, with a guilty conscience simply because 
they see no way out. 

Whether the problem mentioned above is real or illusory, re- 
sulting from a lack of proper knowledge, needs to be investigated. 
‘There is also a crying need to work out a clearly formulated the- 
ory of Islamic business ethics, which should, generally speaking, 
have the capability of serving as a touchstone for ascertaining the 
validity of any business practice. 

To our knowledge, there exists no work dealing exclusively 
with the problem of Qur’anic business ethics. However, as is 
evident from the appended bibliography, the literature on Is- 
lamic economics in general is in abundance. The exegeses of the 
Qur'an also throw some light on the problem of Islamic business 
ethics, The books on Islamic law and jurisprudence also con- 
tain some basic principles regarding the transaction of business. 
‘As far as Western literature is concerned, we find only general 
works on the history and sociology of Islam. Books such as The 
Commercial- Theological Terms in the Koran by C.C. Torrey and 
The Structure of the Ethical Terms in the Koran by Toshihiko 
Tzutsu deal with the commercial terminology and semantics of 
the ethical terms rather than the problem of business ethics. The 
field, therefore, is almost virgin and any work in it would be a 
definite contribution to the extant body of knowledge. It is in 
this sense that the present study is expected to be a contribution 
towards constructing a theory of Islamic business ethics. 

The Qur'an asserts, and the Muslims sincerely believe, that 
this Heavenly Book is meant to be a perfect and everlasting guide 
for all mankind. If so, it should also contain the fundamental 
principles and guidelines in which answers could be sought and 
found for any new problems, including those pertaining to the 
sphere of business. 

This dissertation is an attempt to explore, analyse and syn- 
thesise the relevant injunctions of the Qur’an in order to con- 
struct the requisite theory. The author is fully conscious of the 
magnitude of the task on the one hand and of his limitations on 
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the other. No claim, therefore, is made to the effect that this work 
would provide a final answer to the problem. It is, nevertheless, 
‘a step towards the goal. The findings of this work may serve as 
a groundwork for the eventual formulation of a cogent theory, 
applicable to all situations, present as well as future. 

Undoubtedly, the legality of business is duly acknowledged 
by the Qur'an (a point elaborated in some detail in chapter 2). 
However, the Qur'an has not confined itself to the pronounce- 
ment of such legality alone. There are, for instance, a number 
of explicit and implicit imperatives and prohibitions regarding 
business transactions just as there are unequivocal statements 
regarding the distribution of wealth in society. These, as well as 
other relevant injunctions, would have to be taken into consid- 
eration to construct a theory of business ethics which should, of 
course, be based on an appropriate synthesis of all such injunc- 
tions. 

Such a synthetic exposition of the Qur’anic teachings pertain- 
ing to business would, hopefully, help us delineate the fundamen- 
tal principles of the Qur’dnic business ethic. Adherence to these 
principles would guarantee the requisite justice and equilibrium 
in the realm of business and would keep commercial activity on 
the right track. In order to achieve the aforesaid objective, we 
have tried to dig deep into the pages of the Qur’n so as to cover 
each and every injunction or suggestion that has any bearing on 
the subject, Only the authentic translations and interpretations 
of the relevant verses have been taken into consideration in for- 
mulating a statement. Such statements have been synthesized in 
‘a systematic way to obtain a holistic view of the entire spectrum. 

To begin with, we have concentrated on the attitude of the 
Qur’n towards work in general, and business in particular. This, 
in our opinion, must be clearly understood before proceeding 
further. We have dealt with this aspect in chapter 2, which is fol- 
lowed by a detailed statement about the nature and attributes of 
God and the considerations and wisdom underlying His acts vis- 
d-vis the universe and man. Since the attributes of God provide 
guiding principles for the conduct of man, a Muslim is obligated 
to know about God, about His Will, about His Attributes and 
the considerations underlying His acts wis-d-vis the universe and 


4 Business Eruics tn Istam 


man, as described by the Qur’an. Chapter 3 is, therefore, devoted 
to this extremely important dimension of Islamic ethics. 

In chapter 4, we have tried to focus on the uniqueness and 
comprehensiveness of the Qur'anic concept of business. ‘The 
Qur'an has presented a concept of business which might sound 
somewhat strange to quite a few people. Nevertheless, it is in 
conformity with the Qur’anic Weltanschauung (world-view). It 
“is essential to know what is ‘gain’ as opposed to what is a ‘loss’ 
in business from the Qur’anic viewpoint in order to comprehend 
the Qur’anic concept of business. The concepts of halal (permis- 
sible) and Aardm (prohibited) introduced by the Qur'an are as 
much applicable to the realm of business as to any other sphere of 
life. The consequences of one's conduct in business are not limited 
to this worldly life; they stretch well beyond it to the everlasting 
life of the Hereafter. Herein lies the major distinction or unique- 
ness of the business ethics derived from the Qur'an. A Muslim 
businessman is supposed to be conscious not only of the profit 
or loss resulting in this world, but also of the final stock-taking 
‘on the Day of Judgement on which would depend the ‘profit’ or 
‘loss’ of an infinite nature. 

A business transaction presupposes the concept of ownership. 
In other words, there could be no valid buying and selling unless 
the ownership of the parties concerned is duly acknowledged. Like 
the Qur’anic concept of business, its attitude to amwdl (wealth 
and property of all kinds) is also unique and requires elaboration 
to be properly understood. Hence chapter 5 is devoted to crys- 
tallizing the Qur’anic standpoint regarding wealth and property. 

Equitable distribution of wealth in a society plays, undoubt- 
edly, a decisive role in the enhancement of its business activity. 
Has the Qur'an provided for this vital factor in its system? An 
adequate answer to this question is sought in chapter 6 wherein 


the methods and institutions of equitable distribution adoptec 
by the Qur'an are discussed in some detail. The effects of such . 
distribution are also considered and evaluated. 

‘Thus, the aforementioned five chapters (i.e., 2-6) seek to pro 
vide the conceptual and practical groundwork for a discussion ot 
business conduct in the subsequent two chapters. The Qur’anie 
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injunctions contained in them provide not only a solid founda- 
tion but also guarantee the viability and smooth running of the 
system described in the subsequent chapters. 

Chapters 7 and 8 deal directly with the conduct of business. 
‘They seek to delineate the approved and disapproved conduct 
‘and thus form the very core of this work. For the Qur'an, free- 
dom and justice form the foundation of approved conduct. The 
prescribed manner and the approved forms are discussed in chap- 
‘ter 7. Ribd (interest) and fraud, on the other hand, lie at the basis 
of disapproved conduct. All such practices that contravene free- 
dom and justice are declared wrong and, hence, prohibited. Any 
transaction in which riba or fraud are involved is condemned out- 
right. Major disapproved practices have been listed and discussed 
in chapter 8. 

‘After having discussed the Qur'anic injunctions regarding the 
essential preliminaries and pre-requisites, and its prescriptions 
regarding actual business conduct, the stage is set for the ulti- 
mate question as to whether there exists any provision for their 
implementation. The answer is ‘yes’. The Qur'an has provided 
for a comprehensive and effective system in order to make sure 
that its injunctions are properly carried out. This aspect of im- 
plementation is explained in chapter 9, where the three agencies 
responsible for implementing the said injunctions namely, the 
State, the Hisbah and the Community, are discussed and their 
role defined in detail. Chapter 10 comprises the conclusion em- 
bodying the main findings of the study. 


wane 


TWO 


The Qur’an and ‘Amal 


In this chapter our objective is to find out what the Qur'an has 
to say about ‘amal (deliberate action, work or deed) in general 
and tijdrah (trade or business) in particular. This should serve as 
a preliminary to an in-depth exploration of the unique concept of 
business, envisioned in the Qur'an, will be undertaken in chapter 
4. 


A. ‘AMAL 


1. IMPORTANCE OF ‘AMAL 


Unlike some other religions, Islam attaches utmost importance 
to every kind of productive work. Christianity, for instance, sees 
work asa punishment from God meted out to man consequent 
upon his original sin. Working for a living is discouraged because 
it is not compatible with trust in God.’ The ideal state for man, 
according to Hinduism, is to dissociate himself from all worldly 
engagements—social activities and enjoyment of any kind—in 
order to achieve communion with God.? Islam's attitude towards 
work, on the other hand, should be evident from the following 
passages of the Qur’an. 
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Those who believe (in the Qur'an), and those who 
follow the Jewish (scriptures), and the Christians and 
the Sabians, any who believe in God and the Last 
Day, and work righteousness, shall have their reward 
with their Lord. On them shall be no fear, nor shall 
they grieve.* 

‘And say: “Work (righteousness): soon will God ob- 
serve your work, and His Apostle, and the Believers: 
soon will ye be brought back to the Knower of what 
is Hidden and what is Open: then will He show you 
the truth of all that ye did”.* 


He that works evil will not be requited but by the like 
thereof: and he that works a righteous deed—whether 
men or women—such will enter the Garden (of Bliss): 
therein will they have abundance without measure.” 


Whoever works righteousness benefits his own soul; 
whoever works evil, it is against his own soul: nor i 
thy Lord ever Unjust (in the least) to His servants. 
Then shall anyone who has done an atom’s weight 
of good, see it; and anyone who has done an atom's 
weight of evil, shall see it.” 


It is no crime in ye if ye seek of the bounty of your 
Lord (during pilgrimage). Then when ye pour down 
from (Mount) ‘Arafat, celebrate the praises of God 
at the Sacred Monument, and celebrate His praises 
as He has directed you, even though, before this, ye 
went astray.® 

O ye who believe! eat not up your property among 
yourselves in vanities: but let there be amongst you 
traffic and trade by mutual goodwill: nor kill (or de- 
stroy) yourselves: for verily God hath been to you 
most Merciful!” 


Those who rehearse the Book of God, establish reg- 
ular Prayer, and spend (in charity) out of what We 
have provided for them, secretly and openly, hope for 
a commerce that will never fail.!° 
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O ye who believe! shall I lead you to a bargain that 
will save you from a grievous Penalty?—that ye be- 
lieve in God and His Apostle, and that ye strive (your 
utmost) in the cause of God, with your property and 
your persons: that will be best for you, if ye but 
know!!! 

Verily, with every'difficulty there is relief, Therefore, 
when thou art free (from thine immediate task), still 
labour hard,!? 


‘To all are degrees (or ranks) according to their deeds: 
for thy Lord is not unmindful of anything that they 
do. 


That man can have nothing but what he strives for; 
that (the fruit of) his striving will soon come in sight; 
then will he be rewarded with a reward complete.'* 
And when the Prayer is finished, then may ye disperse 
through the land, and seek of the Bounty of God: 
and celebrate the Praises of God often that ye may 
prosper.'® 

‘As to those who believe and work righteousness, verily 
We shall not suffer to perish the reward of any who 
do a (single) righteous deed.'* 

If any do deeds of righteousness—be they male or 
female—and have faith, they will enter Heaven, and 
not the least injustice will be done to them.!” 


(a) ‘AMAL AS DUTY 


Islam negates all class-distinctions among humans ' and makes 
‘amal an obligation to be carried out by everyone according 
to his/her capacity." Not only this, the Qur'an has also ele 
vated ‘amal to the level of a religious duty by mentioning it 
consistently, in more than 50 verses, in conjunction with iman 
(faith),—alladhina aman wa ‘amild al-sdlihat.?® It is because 
of such emphasis on ‘amal that ‘Abd al-Hadi has made this re- 
mark: “Al-Isldmu ‘agidatu ‘amalin wa ‘amalu ‘agidatin”—that 
Islam is the ideology of practice as much as it is the practice of 
the ideology.2! Professor Ismail al-Fariiqi was no less emphatic 
when he declared Islam to be a “religion of action”. Explaining 
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the attitude of Islam towards economic endeavour he remarks, 
“filling this world, this space and this time with value, is not only 
important for religion, but is the whole business of religion” 2? 

The relationship between iman and ‘amal is similar to that 
of root and tree—one cannot exist without the other. Islam does 
not recognize a faith that does not fructify in good deeds.** The 
Qur'an enjoins upon Muslims to resume their work right after the 
weekly congregational worship of Friday is over. In other words, 
work can be suspended only for performing the obligatory ritu- 
als of worship.2* On the basis of the Qur’anic injunctions (62:10; 
19:93; 67:15) Tbrahim al-Tahawi and ‘Abd al-Mun'im Khalaf 
maintain that ‘amal is enjoined as a faridah (obligation) regard- 
ing which everyone will be answerable.?> 

Man is the vicegerent of Allah on earth,* and Allah has made 
the universe subservient to him.?” As vicegerent it is man’s duty 
to work hard in order to build this world and to exploit its natural 
resources in the best possible manner—huwa ansha’akum min al- 
ardi wa ista‘marakum fihi2® Earning one's living through one’s 
own labour is not only recommended by Islam,” it is in fact 
required by Islam that one do so. 


(b) FREQUENT REMINDERS OF AL-‘AMAL 


‘The Qur'an has mentioned ‘amal, in one context or another, so 
frequently that almost every page of the Qur'an contains some 
reference to it. It is also evident from the fact that there are 
360 verses in the Qur'an that speak of ‘amal while we find 109 
other that speak of al-fi'l (also meaning work and action).*° Be- 
sides ‘amal and fi‘l, several other terms derived from such roots 
as KSB, BGHY, S‘Y, and JHD,—all of which stress the need for 
work and action—are also used extensively. Such a frequent men- 
tion of ‘amal clearly demonstrates the utmost importance given 
by the Qur'an to all sorts of productive work and gainful activity, 


(c) CONDEMNATION OF LAZINESS AND IDLENESS 


‘The Qur'an is very much against laziness and wasting of time 
by either remaining idle or by engaging oneself in unproductive 
activity. It calls upon man to take full advantage of ‘agr (time) 
by investing it in gainful pursuits and by utilizing it in doing 


Tre Qua’AN AND ‘AMAL ll 


righteous deeds. One who does not utilize time properly would 
be condemned to perdition (khusr).* 

‘There can be no doubt that production of all sorts is the result 
of ‘amal. Any improvement in terms of quality or quantity of the 
product also depends on ‘amal. Hence the importance of ‘amal 
can never be overemphasised. Islam enjoins upon a Muslim to 
keep working and struggling, and forbids laziness and idleness.*? 


(d) CONSIDERATION FOR THE WORKER 


A productive work (‘amal) is given such importance that a spe- 
cial concession in ritual worship has been granted in liew of it, 
‘There is an express statement in the Qur’an that Allah abro- 
gated the obligatory nature of salét al-tahajjud (the late-night 
worship) in order to enable man to pursue his economic goals 
with full vigour and strength.” The Qur'an further declares that 
Allah has made the day as a means for seeking subsistence.* 


(e) ‘AMAL AS THE SOLE DETERMINANT OF MAN'S 
STATUS 


Tn ‘Abd al-Hadi’s opinion, man's labour is the real source of value, 
and that whatever is bereft of man’s labour has no value at all was 
proclaimed by the Qur'an more than a millennium before some 
of the classical economists were able to discover this fact. For 
the Qur'an, it is the amount and quality of work that determines 
man’s position and status in life: 


‘To all are degrees (or ranks) according to their deeds: 
for thy Lord is not unmindful of anything that they 
do. 

And to all are (assigned) degrees according to the 
deeds which they (have done), and in order that 
(God) may recompense their deeds, and no injustice 
be done to them.’” 


In other words, work is the sole criterion beside faith by which 
the real worth of a person is to be evaluated for the purpose of 
reward and compensation.** 
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2. EXHORTATION TO ‘AMAL 


‘The Qur'an is replete with very frequent and direct exhortations 
to work. All sorts of incentives are provided to persuade man to 
get involved in productive activities. 


(a) PROMISE OF REWARD 


‘The Qur’in exhorts hard work and promises Allah’s assistance 
and guidance for those who strive and act righteously.*” In its 
numerous verses the Qur'an promises abundant reward for the 
worker thus providing him with the requisite incentive for im- 
proving the quality and quantity of his work.” 


(b) ENCOURAGEMENT FOR ACQUIRING SKILLS AND 
TECHNOLOGY 


‘The Qur'an encourages humans to acquire skills and technology 
by calling it fadl (grace; bounty) of Allah.** It also exhorts them 
to make full use of iron, which, according to the Qur'an signifies 
power and has many more benefits for mankind.*® 


(¢) POSITIVE VIEW OF WORKING FOR A LIVING 


The Qur’an calls on every able-bodied person to work in order to 
earn his living for himself. Nobody is allowed, in normal circum- 
tances, to resort to begging, or to become a liability on one’s 
relatives or the state. The Qur'an has highly commended those 
persons who strive in order to seek ‘the bounty of Allah’. This 
‘bounty’ includes all means of livelihood.” The prayer taught 
by the Prophet (peace be on him) and recited by every Mus- 
lim while stepping out of a mosque—Alléhumma ini as’aluka 
min fadtika—is both a reminder as well as an exhortation to 
seek and to strive for one’s subsistence.** “The ethic of Islam”, 
writes al-Farigi, “clearly counsels against begging, against being 
@ parasitic living on the labors of others. Al-Sunnah al-Sharifah 
recorded for us a number of occasions on which man’s economic 
endeavour was praised and economic resignation condemned” .* 

‘The Prophet (peace be on him) is reported to have declared 
that the man who used to work thereby providing for himself as 
well as for his brother who spent all of his time in worship as 
a better worshipper than his resigned brother.** Surely the poor 
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and the beggar have a share in the wealth of the rich. This share is 
granted by Allah Who has declared it as their ‘right’.” However, 
it does not mean that such people have been given a free licence 
to remain idle and to be a permanent liability on the society. The 
Prophet (peace be on him) must have had this in mind, writes 
Malek Bennabi, when he advised one of his Companions, who had 
come to him asking for his hagq (right), to go and fetch wood 
and sell it in order to meet his needs, In fact, the Prophet (peace 
be on him) wanted to teach him that earning of livelihood by his 
own efforts was far better than relying on this “right”. 

‘There are several ahddith of the Prophet (peace be on him) 
that exhort men to work, with special emphasis on agriculture, 
manufacturing and commerce. For example: 


No Muslim plants a tree or grows a crop beneficial to 
any bird, human (or other creatures) but God regards 
his action as a sadagah (deserving of reward). 

‘The noblest gain is that which is earned by the man- 
ufacturer who intends good through his production. 
To do business in this world with justice and honour is 
to safeguard for oneself a place with the prophets, the 
faithful, the martyrs and the righteous, in the other 
world. 

‘The greatest portion of God's bounty (rizg) lies in 
business." 


‘The Qur'an regards ‘amal itself as ‘ibddah (worship)."° 
(d) RESPECT FOR WORK AND THE WORKER 


Islam, writes “Abdal‘ati, respects all sorts of work for earning 
one’s livelihood “so long as there ix no indecency or wrong in- 
volved”. On the evidence of the following hadith, “It is far better 
for one even to take his rope, cut wood, pile it up and sell it in 
order to eat and give charity than to beg others whether they 
give him or not he maintains that unjustified dependence on oth- 
ers, for one’s livelihood is “a religious sin, a social stigma, and a 
disgraceful humility”.*! 

Tt is worthwhile to note here that ‘amal required, or exhorted 
to, by Islam is al-‘amal al-salih or, good, productive and benefi- 
cial work, and not any ‘amal whatsoever, Hence every invitation 
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to ‘amal is invariably qualified by the word “al-salih”.* Another 
point worthy of note is that no ‘amal’, good or evil, is considered 
to be inconsequential. One will have to reap whatever one has 
sowed: 


On that Day will men proceed in companies sorted 
out, to be shown the deeds that they (had done). 
‘Then shall anyone who has done an atom’s weight 
of good, see it; and anyone who has done an atom's 
weight of evil, shall see it." 


B. TISARAH 


A good, successful and flourishing business depends very much 
on the sincere efforts and persistent hard work of the businoss- 
man. Therefore, any discussion of the Qur’anic attitude to tijarah 
(business) ought to be preceded by explication of its attitude to 
‘amal in general. We have noted the extent of importance at- 
tached to all types of productive work in section 'A’ above, Since 
business is also a necessary and beneficial activity, therefore, its 
importance in the eyes of the Qur'an is understandable. In the 
present section our aim is to explore what the Qur'an has to say 
about business activity in particular. 


1, IMPORTANCE OF TIJARAH 


The importance of business is evident not only from the express 
statements but also from the attitude and the special consider- 
ation accorded to it by the Qur'an as we shall see below. 


(a) FREQUENT USE OF BUSINESS TERMINOLOGY 


The Qur'in has made an extensive use of business terminology. 
Commercial terms, belonging to twenty different stems, occur 
in the Qur’an about 370 times.** It was the presence of such 
a large number of trade-terms that prompted C.C. Torrey to 
write his Ph.D. dissertation on this very subject, namely, “The 
Commercial-Theological Terms in the Koran”. Torrey maintains 


Tre Qur’An AND ‘AMAL 15 


that a considerable part of Qur’anic theology is presented in busi- 
ness terms. These terms and phrases, used so often by the 
Qur'an, writes Torrey, are the manifestation of the underlying 
commercial spirit which is of real moment. 


(b) PERMISSION AUGMENTED BY LEGISLATION 


That the Qur’an has permitted business in explicit terms is a fact 
beyond doubt. Furthermore, we find in the Qur'an instructions, 
in considerable detail, regarding the approved and the disap- 
proved practices in business (see chapters 7 and 8 below). The 
researchers in the Qur’an have acknowledged that the practical 
legislation of the Qur'an often concerns transactions,*” In other 
words, permission is duly augmented by legislation, which pro- 
vides ample proof for the importance given to business activity 
by the Qur'an. 


(c) BUSINESS DURING PILGRIMAGE 


‘The Pilgrimage to Makkah (Hajj) is one of the five pillars of 
Islam. It is the epitome of religious experience in the life of a 
Muslim insofar as it combines physical, spiritual and pecuniary 
dimensions of human devotion to the Creator. That the Qur'an 
expressly permits business even during the Pilgrimage™—a pe- 
riod of extreme devotion—underlines the importance the Qur’an 
attached to business activities, 


(d) CONDEMNATION OF UNFAIR DEALINGS 


‘The Qur'an repeatedly condemns and expressly prohibits all 
sorts of unjust practices in the course of business (see chapter 
8 for details). Unfair dealings are attacked more fiercely than 
perhaps any other form of sin.* This, inter alia, indicates the 
importance of fair dealing. 


(e) ATTRIBUTION OF FAIRNESS AND JUSTICE TO 
ALLAH 

‘There are a number of Qur’anic verses in which the qualities of 

justice and fairness are attributed to Allah. Such a frequent attri- 

bution of these qualities to Allah cannot but adequately highlight 
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the importance of justice in weights and measures proceed from 
Allah and that His own dealings with man are the standard of 
justice. 


2. APPRECIATION OF AND EXHORTATION TO BUSINESS 
ACTIVITY 


‘The Qur'an has nothing but applause for just and honest busi- 
ness activity. The Qur'an is replete with a variety of exhortations 
to the vocation of trade, as may be seen from the following dis- 
cussion. 


(a) BUSINESS-AN INTERESTING VOCATION 


Business is projected by the Qur'én as a lucrative and pleasant 
vocation. It is frequently implied that trade is the most inter- 
esting of all pursuits.’ The Qur’én, writes Torrey, manifests 
everywhere a lively interest in matters of trade.“ It encourages 
‘traders to undertake long and conduct business with the 
inhabitants of foreign lands. Provision of such favourable cir- 
cumstances that facilitate safe and profitable business trips is 
mentionted as a great favour bestowed by God on the Quraysh 
of Makkah. 


(b) MEANS OF TRANSPORTATION 


There is a tremendous admiration in the Qur'an of the means 
of transport as well as of those things (e.g. store, etc.) that help 
the travellers." The ship is repeatedly mentioned as God’s bless- 
ing to men,®* which they are asked to employ in order to seek 
Allah's bounty.** 


(c) FAIRNESS AND HONESTY 


Besides its general appreciation for the vocation of business, the 
Qur'an often speaks of honesty and justice in trade. It has nothing 
but praise for just and honest business activity which is evident 
from the frequent exhortations to fairness in bargaining.” 
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C, CONCLUSION 


On the basis of the discussion above, it may be concluded that: 


1. The Qur'an not only permits and encourages all sorts of 
productive work, but also enjoins it upon Muslims as a 
duty. 


2. The Qur'an regards business as lawful, good and benefi. 
cial for both the individual and the society, Fair trade and 
honest business are praised, recommended and strongly ex 
horted to by the Qur'an 


anno 


THREE 


Islamic Concept of God 


In the present chapter we shall concentrate on highlighting the 
Islamic concept of God, so as to underline the attributes of Allah 
and the considerations underlying His actions vis-d-vis the uni- 
verse and man. There are two reasons to go into this discussion at 
this stage: (1) to develop an understanding of the exemplary eth- 
ical conduct by examining the attributes of Allah, Who, indeed 
is the highest example of goodness; and (2) to get a clear vision 
of the divinely ordained principles that affect human life, and of 
which a Muslim businessmen must be conscious at all times and 
in all dealings. 


God is He, than Whom there is no other god; the 
Sovereign, the Holy One, the Source of Peace (and 
Perfection), the Guardian of Faith, the Preserver of 
Safety, the Exalted in Might, the Irresistible, the 
Supreme: glory to God! (High is He) above the part- 
ners they attribute to Him. He is God, the Creator, 
the Evolver, the Bestower of Forms (or Colours). To 
Him belong the Most Beautiful Names: whatever is 
in the heavens and on earth, doth declare His Praises 
and Glory, And He is the Exalted in Might, the Wise.” 
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God hath purchased of the Believers their persons and 
their goods; for theirs (in return) is the Garden (of 
Paradise): they fight in His Cause, and slay and are 
slain: promise binding on Him in truth, through the 
Law, the Gospel, and the Qur'an: and who is more 
faithful to his Covenant than God? Then rejoice in the 
bargain which ye have concluded: that is the achieve- 
ment supreme.” 

It is He Who hath made you inheritors of the earth: 
He hath raised you in ranks, some above others: that 
He may try you in the gifts He hath given you: for 
thy Lord is quick in punishment: yet He is indeed 
Oft-forgiving, Most Merciful. 

We sent aforetime Our Apostles with Clear Signs and 
sent down with them the Book and the Balance (of 
Right and Wrong), that men may stand forth in jus- 
tice; and We sent down iron, in which is (material for) 
mighty war, as well as many benefits for mankind, 
that God may test who it is that will help, unseen, 
Mim and His Apostles for God is Full of Strength, 
Exalted in Might (and able to enforce His will)." 

ye who believe! spend out of (the bounties) We have 
provided for you, before the Day comes when no bar- 
gaining (will avail), nor friendship nor intercession. 
Those who reject Faith: they are the wrongdoers.” 
Know ye (all), that the life of this world is but play 
and amusement, pomp and mutual boasting and mul- 
tiplying (in rivalry) among yourselves, riches and chil- 
dren. Here is a similitude: how rain and the growth 
which it brings forth, delight (the hearts of) the 
tillers; soon it withers; thou will see it grow yellow; 
then it becomes dry and crumbles away, But in the 
Hereafter is a Penalty severe (for the devotees of 
wrong), and Forgiveness from God and (His) Good 
Pleasure (for the devotees of God).* 


The term Allah is the proper name of God that occurs in 
the Qur'an well over 2,500 times.” Allah is the Creator and the 
Supreme Being.* Therefore, Allah is, and logically should be, 
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as Toshihiko Izutsu has rightly remarked, “the highest focused- 
word in the vocabulary of the Koran”.” In addition to this proper 
name, the Qur'an also speaks of the attributive names of Allah, 
commonly known as al-Asma’ al-Husnd (the Beautiful Names), 
and these are ninety nine.” However, only the relevant attribu- 
tive names of Allah are listed in section A below. 

‘The Qur'an tells us that Allah is the Creator of this massive 
universe of which man is just a tiny part,'! albeit, holding a 
unique and distinctive position in it;'? that man is created to be 
the Khalifat Allah (the Vicegerent of Allah) on earth,’ and that 
he is entrusted with the responsibility of realizing the divine will 
in this world in the moral domai 

In order to discharge this responsibility properly man needs to 
have an accurate knowledge of Allah, of His attributes, and of the 
principles devised by Him to govern this universe in general and 
the life of man in particular. This vital knowledge is provided 
by the Qur'an itself."" Needless to say that the purpose is not 
merely to provide information but to reform man’s outlook and 
character. Emphasising this aspect of the Qur'an Fazlur Rahman 
remarks: 


The Qur'dn is not just descriptive but is primarily 
prescriptive. Both the content of its message and the 
power of the form in which it is conveyed are designed 
not so much to inform men in any ordinary sense of 
the word as to change their character. The psycholog- 
ical impact and the moral import of its statements, 
therefore, have a primary role." 


‘This psychological impact and moral import call for focus: 
ing our attention here on the Qur’anic statements regarding the 
attributes of Allah and the principles underlying His acts, 


A. THE ATTRIBUTES OF ALLAH 


Out of the 99 “Beautiful Names”, depicting the attributes of 
Allah, referred to above, at least 56 are relevant to business.'” 
For a Muslim the attributes of Allah set the standard for ethical 
behaviour."* That is why the Muslims are encouraged to realize 
the values implicit in the characteristics, or attributes, of Allah.'” 
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It is the faith in Allah, in His attributes and in His providence 
that controls not only a Muslim's daily prayers, his fasting, zakat 
and hajj, but also his business conduct in the market.° In the 
following pages is given a list of the relevant “Attributive Names”, 
followed by a brief description of the divine attributes in general, 


1, AL-ASMA’ AL-HUSNA 


The following attributive names of Allah have been selected 
primarily for two reasons, First, the attributes in question are 
compatible with man’s circumstance and he can, if he wants to, 
emulate them. Second, the proper grasp and comprehension of 
these attributes is likely to provide man with the motivation to 
do good, as well as to provide a deterrent from evil conduct, The 
selected al-Asma’ al-Husnd are as follows: 


al-Hagq (The Truth); al-‘Ad! (The Just; The Eq- 
uitable); al-Mugsit (The Equitable); al-Barr (‘The 
Righteous); al-Saldm (The Peace); al-Hadt (The 
Guide); al-Rashid (The Director; the Guide); al- 
Wakil (The Trustee); al-Hakim (The Wise); al- 
Khabir (The Aware); al-'Alim (The All-Knowing); 
al-Latif (The Subtle; The Gracious); al-Sami* (The 
All-Hearing); al-Bogir (The All-Secing); al-Shahid 
(‘The Witness); al-Ragib (‘The Watchful); al- Wajid 
(The Perceiver); al-Mu’min (The Faithful; The Be- 
stower of Security); al-Muhaymin (The Protector; 
The Guardian); al-Hafiz (The Protector); al-Qawi 
(The Strong); al-Matin (The Firm; The Steady); 
al-Rahman (The Merciful); al-Ghaffar (The For- 
giver); al-Ghaftir (The Forgiving); al-‘Afa (The Par- 
doner; The Indulgent); al-Tawwab (The Relenting); 
al-Halim (The Clement; The Forbearing); al-Sabur 
(The Patient); al-Ra'if (The Compassionate; The 


Full of Pity); al-Karim (The Bountiful; The Gener- 
ous); al-Shakir (The Appreciative); al-Quddis (The 
Holy); al-Waddd (The Loving); al-Wali (The Pa- 
tron; The Protecting Friend); Malik al-Mulk (The 
Owner of Sovereignty); al-Mugaddim (The Promoter; 
‘The Expediter); al-Mu'okhkhir (The Retarder; The 
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Deferrer); al-Mu‘ti (The Giver; The Bestower); al- 
Mani‘ (The Withholder); al-Wali (The Governor); al- 
Qabid (The Restrainer); al-Basit (The Extender); al- 
Mugit (The Sustainer); al-Ghani (The Self-Sufficient; 
‘The Independent); al-Mughné (The Enricher); al- 
Razzaq (The Provider; The Sustainer); al-Fattah (The 
Opener; ‘The Reliever); al-Nafi' (The Profiter; The 
Propitious); al-Wahhab (The Bestower); al-Mujib 
(the Hearkener); al-Hasib (The Reckoner); al-Muhst 
(The Accountant); al-Jami‘ (‘The Gatherer); and al- 
Hakar (‘The Judge).?* 


2. THE DIVINE ATTRIBUTES IN GENERAL 


Since Allah is beyond human perception,” our knowledge of Him 
js limited to the extent of such description as found in the Qur'an, 
‘The “Beautiful Names” of Allah, when studied in conjunction 
with His other characteristics mentioned in the Qur'an, provide 
the reader, more or less, with the following image: that Allah 
is the Creator Who alone is the Giver of life and death; that 
He is the Sustainer Who has taken upon Himself the respon- 
sibility of providing rizq (sustenance); that He is ‘Truthful,?® 
loves truth and hates falsehood; that He is Honest, loves hon- 
esty, hates dishonesty, cheating and betrayal of trust;?? that He 
cannot Himself be deceived;™* that He is Just, loves justice and 
hates injustice of all kinds; that He is Lenient,” accepts re- 
pentance, and forgives;*! that He prefers good advico;? that 
He keeps His promises and covenants,” and hates any breach 
of promises and violation of oaths;** that He appreciates and 
rewards good conduct;** that He is very firm in His Sunnah (es- 
tablished course)” and never deviates from it; that He knows 
everything and is Himself witness to all promises, contracts and 
dealings made by men;*” that He will resurrect and confront 
all humans with their deeds; that weight and measure are His 
institutions,% and He Himself will weigh all deeds big or small;*° 
that He keeps accurate and detailed accounts in respect of each 
and every individual;** that He is the readiest of all reckoners*? 
and the final Judge; that He holds absolute Power to punish or 
forgive the evil-doers."* 
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B. PRINCIPLES ORDAINED BY ALLAH 


‘The Qur’an is very explicit in its description of certain principles 
which Allah has ordained and the violation of which He never 
permits. The life and destiny of man are directly affected and 
controlled by these principles. Therefore, a brief exposition of 
these principles is not only desirable but also essential for the 
present study. For the sake of convenience as well as clarity, these 
principles in terms of their relevance to (1) this world and (2) the 
Hereafter are discussed here. 


1, THIS WORLD 


Allah created the universe and created man to inhabit and exploit 
the world,*® He granted man wisdom and strength to harness the 
resources of nature.“* He made everything in nature subservient 
to man,*” and appointed him as His vicegerent on earth."* The 
reason for this distinctive position for man is given in the Qur'an 
itself, While everything else in the irse is constrained to fol- 
low the laws of nature without fail,” man is endowed with a 
considerable amount of freedom to make a choice between good 
and evil.!? He can distinguish between good and evil and can 
opt for either of the two by his own choice and freewill. Be- 
cause of this distinctive faculty of free-will,*! Allah has entrusted 
man with the responsibility of realizing His Will in the sphere of 
moral laws."? This, in a nutshel, is the raison d'etre of man in 
this world. 

This worldly life is a crucial test for man. He is constantly and 
consistently put to test with regard to the proper exercise of 
free-will.'* Realization of the divine will in respect of moral laws 
is an aménah (trust) and a responsibility that man has voluntar- 
ily undertaken to fulfil,"* In addition to his reason and discerning, 
capability, Allah has also provided man with the last and com- 
plete code of moral behaviour in the form of the Qur’an™ in 
which good and evil have been made abundantly clear for him."* 
Man is instructed to conduct his life according to the guidelines 


provided in the Qur’an.%” He is not only required to pursue good 
and refrain from evil™ but also to enjoin good and forbid evil. 
Every individual, however, is answerable to the extent of his ca- 
pacity because Allah does not require of man what is beyond his 
capacity.® 
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Allah has placed men in the world in different positions so 
that mutual help and cooperation is ensured.*' Nevertheless, 
these positions are neither permanent nor indicative of any per- 
son's final status. These are just a variety of opportunities that 
‘are made available for a limited time in order that man may ex- 
ert himself and prove his worth. The final position in case of 
each individual would, however, be determined in the Hereafter 
‘on the basis of the cumulative record of his conduct in this life. 
Herein lies the significance and importance of man’s finite life in 
this world, 

In this world man may not always get whatever he has worked 
for—though in many cases he does—because Allah has not made 
worldly life the venue for the settlement of all accounts. It must 
be noted, however, that man’s efforts are duly rewarded any- 
way, if not in this world then, surely in the Next. That is why 
man is exhorted to work hard and to continue his struggle in 
the right path, and not to worry about immediate gains." His 
achievements are, normally, in direct proportion to the quality 
and quantity of his work.® If there is any corruption in the world, 
it is merely the result of man’s evil deeds.” If he repents and re- 
forms himself, Allah accepts his repentance, forgives his sins, and 
showers His blessings upon him." 

Life in this world is very short and trivial as compared to the 
infinite life of the Hereafter so that the Qur'an has, on some 
occasions, called the former a mere “deception”.”° The duration 
of stay in this world, in respect of each individual, is also prede- 
termined by Allah.”' At the appointed hour each soul has to taste 
death and depart from this world to the Hereafter.” In fact the 
present world itself is destined to end at the time determined by 
and known to Allah alone,” The infinite life of the Hereafter will 
begin with the end of the present world. The two concepts—the 
present world and the Hereafter—are so closely inter-related that 
‘one cannot be imagined without the other.”* 

Although life of man in the world is short, yet it is very 
precious and invaluable insofar as man has to prepare for the 
Hereafter during his life-span in this world.”® The present world 
is the only opportunity granted to man for making an effort for 
preparing the ground and sowing the seed, whether for the good 
‘of the present world alone of for both the present world and the 


26 Business Evnics in Istam 


Next." The Hereafter is reserved solely for plucking the fruits of 
one’s efforts and for harvesting whatever one might have sown,”” 
Alll of man’s actions are monitored, recorded and preserved in the 
Book of Deeds duly maintained in respect of each individual, a 
Book that will be handed over to him on the Day of Judgment.”* 
Nothing escapes the knowledge of Allah” Who is Omniscient and 
who is always cognisant of whatever transpires between two or 
more persons.” 

Despite the fact that whatever man happens to possess, in- 
cluding his body and soul, is God-given,"! Allah makes a deal 
with man: purchasing his person and property and offering him 
Paradise in return.™? 

A believer accepts this deal and surrenders himself and his 
belongings to Allah; i.e., he spends them in realizing the will of 
Allah; he thus ensures for himself the attainment of paradise, In 
other words, felicity in the Hereafter depends entirely on man's 
righteous conduct in the present world.*® 


2, THE HEREAFTER 


‘The Qur'an has made it abundantly clear on many occasions that 
man’s life does not end with his death."* Death is only a prelude 
to an entirely different kind of life—the life of the Hereafter,” 
which, according to the Qur'an, is certain and inevitable." It is 
different from the life in this world because Allah has ordained 
certain principles that are peculiar to it, Some of the major and 
unique features of the Hereafter are summarised below: 


(a) Unlike man's finite life in the world his life in the Here- 
after would be infinite and everlasting. Khuldd (everlast- 
ingness) is the most important distinguishing feature of the 
Hereafter.” 


(b) Man would not be given any chance to rectify his errors or 
to add any virtues in his Book of Deeds.** In the Hereafter 
he would only receive his reward or retribution for his previ- 
ous deeds.® That is why the Qur'an repeatedly warns man 
to prepare for the Hereafter during his life in the present 
world.” 


(c) Regret and repentance, no matter how sincere they might 
be, would be of no avail in the Hereafter.”* 
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(d) There would be no bargaining, no intercession, no friend- 
ship and no help from others. These well-known and reli- 
able aids against any calamity and adversity in the world 
are expressly and absolutely ruled out in the ease of the 
Hereafter,” 


(c) The principle of personal responsibility would be enforced 
without any exception.”* No one would be able to offer a 
ransom or a substitute. Such things would be both unavail- 
able and unacceptable. 


(f) The prosecution procedure would comprise checking of ac- 
counts, weighing of deeds, examining the written record of 
and witnesses to every person's actions.”* The unusual fea- 
ture, however, would be the imponsibility of getting away 
with one’s misdeeds by having recourse to false statements 
and concocted evidence.” To the utmost surprise of the 
evil-doer, even the organs of his own body would bear wit- 
ness against him.” 


() The final Judgment would be pronounced by Allah in re- 
spect of each and every individual. The Judgment would 
be just and equitable and would be based on an accurate 
reckoning of deed-accounts and irrefutable evidence.” 


(h) Every single deed, good or evil, would be duly accounted 
for, and every soul would receive its payment in full,? 
Nobody would be defrauded;!* nobody's wages would be 
denied or even diminished.!% 


(i) Those adjudged as righteous would be rewarded by Allah 
by granting them a permanent abode in the Paradise.* 
On the other hand, those adjudged as transgressors and 
evildoers would be forced into the Hell-fire.'* 


It goes without saying that a strong and sincere faith in the 
concept of the Hereafter as described above necessarily plays a 
decisive role in shaping the conduct of a believer in all walks of 
his life including his business transaction. 
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C. CONCLUSION 


(1) The Qur'an presents Allah as the exemplar par excellence 
of good conduct, Muslims are supposed to emulate Him in 
their lives, including, of course, their conduct in business. 


(2) The Qur'an has clearly stated the Attributes of Allah and 
the principles ordained by Him, These cannot but influence 
both the thought and the behaviour of a believer, moulding 
them into a desired shape. Any person with such a faith 
needs little external force or authority to keep watch over 
his conduct, 


‘The knowledge of Allah's attributes and of the principles or- 
dained by Him forms a vital prelude to the unique concept of 
business which the Qur'an has expounded. In the following chap- 
ter our concern will be to explore this concept and to examine 
its ramifications. 


FOUR 


The Qur’anic Concept of 
Business 


Our analysis of the attitude of the Qur'an towards work and 
business (see chapter 2 above) led us to the conclusion that the 
Qur'an not only permits but encourages business transactions. 
However, the need to make a clear distinction between busi- 
ness that is gainful as opposed to business that would ultimately 
plunge the subject into loss cannot be overemphasized. 

‘The Qur'an views the life of man as a continuous process. 
Man’s life, for the Qur'an, starts at his birth but does not end 
with his death. The life after death’ is one of the most essential 
articles of faith, second only to belief in Allah Himself. Without 
this vital belief the whole structure of the Qur'anic belief system 
would be undermined. 

Man has to work for and earn success and comforts not only 
in this world but in the next one as well. Any and all of his 
activities in this world are thus bound to affect him, for better 
or for worse. He has to face the consequences of all his actions 
and transactions in the life Hereafter which is often described as 
Yawm al-Hisab* (the Day of Reckoning) and Yawm al-Din? (the 
Day of Judgment and Recompense). 
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Hence, the Qur’anic concept of true loss and gain in busi- 
ness must necessarily encompass both phases of man's life, No 
business could be regarded as gainful if it brings profits, however 
huge they might be, for some time but ultimately ends up with 
bankruptcy; or, in which the overall losses exceed the accrued 
gains. It could be regarded as profitable only when the ultimate 
gains exceed the incurred expenditure or losses. The scale for 
such a calculation is provided by the Hereafter. 

In this chapter an attempt would be made to analyse the 
teachings of the Qur'an in order to establish a clear distinction 
between the two, namely, the gainful and the losing business. This 
would be followed by a brief description of thorough maintenance 
of the records and of the consequent rewards and punishments 
that the Qur'an promises for the virtuous and evil conduct re- 
spectively. 

In respect of ‘good’ and ‘bad’ business, the Qur'an lays down 
the following guidelines: 


And the likeness of those who spend their substance, 
seeking to please God and to strengthen their souls, 
is as a garden, high and fertile: heavy rain falls on it 
but makes it yield a double increase of harvest, and 
if it receives not heavy rain, light moisture sufficeth 
it. God seeth well whatever ye do.* 


The parable of those who spend theit substance in 
the way of God is that of a grain of corn: it groweth 
seven oars and each oar hath a hundred grains. God 
giveth manifold increase to whom He pleaseth: and 
God careth for all and He knoweth all things. 


Those who rehearse the Book of God, establish reg- 
ular Prayer, and spend (in charity) out of what We 
have provided for them, secretly and openly, hope for 
@ commerce that will never fall. 


God Will deprive usury of all blessing, but will give 
increase for deeds of charity: for He loveth not crea- 
tures ungrateful and wicked.” 


‘That which ye lay out for increase through the prop- 
erty of (other) people, will have no increase with God: 
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but that which ye lay out for charity, seeking the 
countenance of God, (will increase): those who 
will get a recompense multiplied.* 


‘The Unbelievers say, “Never to us will come the 
Hour”; say, “Nay! but most surely, by my Lord, it will 
‘come upon you;—by Him Who knows the Unseen,— 
from Whom is not hidden the least atom in the Heav- 
ens or on earth: nor is there anything less than that, 
or greater, but is in the Record Perspicuous.* 


On the Day that God will raise them all up (again) 
and show them the truth (and meaning) of their con- 
duct. God has reckoned its (value) though they may 
have forgotten it, for God is Witness to all things.'° 


Who Is he that will loan to God a beautiful loan? For 
(God) will increase it manifold to his credit, and he 
will have (besides) a liberal reward,”! 


For those who give in charity, man and woman, and 
loan to God a beautiful loan, it shall be increased 
manifold (to their credit), and they shall have (be- 
sides) a liberal reward.'? 

He that doeth good shall have ten times as much to 
his credit; he that doeth evil shall only be recom- 
pensed according to his evil: no wrong shall be done 
unto (any of) them.’ 


A. GAINFUL BUSINESS 


A gainful business, according to the Qur'an, consists of three 
elements: (1) knowing the best investment (2) making the sound 
judgment, and (3) following the right conduct. In the following 
pages these elements shall be examined in the light of the Qur'an. 


1. BEST INVESTMENT 


‘The objective of all human activity should be, according to the 
Qur'an, ibtigha’ mardat Allah" (j,e., to seek the pleasure of Al- 
lah). Since it is regarded as the summmum bonum of all goodness,'* 
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therefore, investment of one’s faculties and belongings in acquir- 
ing it can never be overemphasised. In other words, the best 
investment consists in seeking the pleasure of Allah, 

Since the treasures of Allah are limitless and everlasting,'* it 
is much better to seek and attain the rewards promised by Al- 
Jah than to possess the fortunes of Qur’an."? The mercy of Allah 
(rahmat Allah) is described as far better than all the riches of 
this world.!® If the mardat Allah (the pleasure of Allah) holds 
the top-most priority, then, investment in seeking it should un- 
doubtedly be the best of all investments. Now the question is, 
how and what to invest? In other words, we ought to know the 
ways of seeking the pleasure of Allah. The Qur'an tells us of var- 
ious ways of doing it. The best way is to expend in good causes, 
‘This investment, depending on the situation and sincerity of the 
agent, brings many and manifold returns, It could be either in 
the shape of expanding one's person as well as wealth,’ or ju 
the wealth.?° The wealth expended in the path of Allah (i.e., in 
all virtuous causes) is blessed and increased by Allah,” Such an 
expenditure is one of those acts that are regarded by the Qur'an 
as the business that would not only never fail, but one that would 
also positively bring plentiful returns.?? 

‘The good investment can also be in the form of granting ease 
and respite to one’s debtor—if he happens to be unable to repay 
the debt—if not writing it off altogether. This gesture on the part 
of the creditor is declared to be the most profitable enterprise.”” 
Endurance of physical pain and mental torture as a result of 
forced expulsion from one’s homeland, and, forbearance of harm, 
fighting and killing (or being killed) for the sake of Truth is also 
a gainful investment.2* Expending one's wealth in paying zakat 
is another way of seeking the mardét Allah.** This is the invest- 
ment which brings manifold returns.?* Spending of wealth in all 
righteous causes is described also as gard hasan (a beautiful loan) 
advanced to Allah,?? which He promises to repay with manifold 
recompense.”* This loan (hasan) is promised to be repaid by Al- 
lah at least ten times the original amount.® Now that the best 
investment has been delineated, the second element of a gainful 
business, namely, sound judgment, may be considered. 
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2, SOUND JUDGMENT 


In order to be successful and profitable a business has to be 
based on sound and prudent judgment, The gains accruing, frown 
it should be real and durable and not illusory and transitory. A 
lucrative business, according to the Qur'an, is that whose gains 
are not limited to the short and finite life of this world, but 
which, along with the short-term gains of this world, also bring 
true success and manifold profits in the everlasting life of the 
Hereafter. The Qur'an repeatedly proclaims that the well-being 
of the Hereafter is much more preferable to all the riches and 
treasures of this world.” It is the purification of one’s heart from 
all filth—and not one's wealth and children—that will make one 
successful in the Hereafter.” That is why the Qur'an advises man 
to always aim at the rewards in the Hereafter even in the course 
of his worldly pursuits.® 

Acquiting of petty gains by means of fraudulant business 
eventually corrupts the land, and proves harmful even in this 
world, Hence, a gainful business, according to the Qur'an, con 
sists not only in giving full measure and full weight but, also, in 
refraining from all fraudulent practices that result in corrupting 
the land.™ 

Preference of that which is al-tayyib (good) and halal (awful) 
‘over against that which is khabith (bad) and hardm (unlawful) 
is considered to be a proof of sound judgment. The good and 
the bad can never be equal. Hence a gainful business is that in 
which preference is given to tayyb though it be less in quantity 
than khabith.* In other words, wisdom lies in judging by quality 
rather than by quantity. The Qur'an insists that to be content 
with a small, but ald! earning is far better than a huge one that 
comes through haram.>* 

In the estimation of the Qur'an the best bargain is that which 
guarantees deliverance from hell and entry into paradise, Such a 
gainful bargain can be made by having true faith in Allah and 
His Messenger, and by a constant struggle in the path of Allah 
with one’s person as well as one’s wealth. 


O ye who believe! Shall I lead you to bargain that will 
save you from a grievous penalty?—that ye believe in 
God and his Apostle, and that ye strive (your ut 
most) in the cause of God, with your property and 
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your persons; that will be best for you, if ye but 
kngw! He will forgive you your sins, and admit you 
to Gardens beneath which rivers flow, and beautiful 
mansions in Gardens of Eternity: that is indeed the 
supreme achievement.” 


Besides the stupendous rewards in the Hereafter this bargain 
is also promised to bring a cash bonus in this world in the form 
of support from Allah resulting in victory against the enemies.” 

Let us now consider the third element of gainful business, 
namely, right conduct, 


3, RIGHT CONDUCT 


Right conduct consisting of-good deeds is regarded as the real 
gainful investment insofar as it ensures a peaceful life in this world 
‘as well as success and great recompense in the Hereafter. The 
yard-stick with which a person’s conduct is to be measured is also 
prescribed by the Qur'an. It is the conduct of the Prophet (peace 
be on him) that sets the standard for the believers. The Qur'an 
enjoins upon the Believers to emulate him in their dealings.®” 
‘One of the recommended good deeds that bring profit and re- 
ward is to be grateful to Allah for His bounties,*® and to seek His 
forgiveness." A sure way, however, of obtaining forgiveness from 
‘Allah is to forgive other fellow beings.? Besides receiving for- 
giveness from Allah the forgiver will be entitled to a much better 
compensation too. To fulfil one’s covenants and promises is also 
a manifestation of righteous conduct;** to pay zakét (see chapter 
6 for details) without fail is yet another.** 

The Quran commands the believers to guard their trusts and 
to keep their promises;"® to be just and moderate in regard to 
their dealings with Allah as well as with fellow humans.*? Fulfil- 
ment of these and other similar injunctions is a requirement for 
righteous conduct. Moreover, righteousness, which always cor- 
responds to wisdom, demands that man should be far-sighted 
enough to arrange and store something for the lean days. There- 
fore, a Muslim business is expected to be mindful of Allah, of his 
ritual worship and the duty of zakd¢ even during the time of brisk 
business activity.” He is required to suspend it altogether at the 


time of congregational worship of Friday,** and to resume nor- 
mal business after it is over. Finally, the Qur'an declares that 
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wealth and children are a crucial test for the integrity of man. ‘To 
persevere on the just course, despite one’s involvement in wealth 
and children, is considered to be an evidence of righteous conduct 
for which great rewards are promised. This concept of gainful 
business becomes more vivid when juxtaposed with the Qur’anic 
concept of a losing business, a concept which will be discussed in 
the following section. 


B. THE LOSING BUSINESS 


All such dealings and transactions that might bring a small profit 
momentarily but eventually result in a tremendous and irrepara- 
ble loss are regarded by the Qur'an as an utterly losing business. 
‘This loss assures devastating proportions when the infinite tren. 

sures of the everlasting life of the Hereafter are traded in for the 
petty gains of finite life in this world. Those who engage them. 

selves in such a business are condemned by the Qur'an as the 
worst losers." Similarly, all those practices that apparently ben- 
efit some individuals but, at the same time, hurt the interest of 
the society as a whole, are condemned. Indulging in such prac- 
tices is also regarded as @ losing business. Usury, for instance, is 
regarded ax a losing business despite the fact that the usurer ap- 
parently increases his wealth by charging interest on his capital.™ 
Abstention from expending one’s wealth in good causes is also 
doclared harmful although the practice may momentarily seem 
wise and profitable.* 

Lack or absence of the elements of a gainful business is consid 
ered to be a losing business, To be more precise, bad investment, 
unsound judgment and evil conduct necessarily end up in a los- 
‘ing business, A study of the Qur’anic injunctions in this respect 
Teaves no room for doubt. In the following passages we shall 
present a gist of the relevant verses, 


1, THE WORST INVESTMENT 


‘There are, according to the Qur'in, some transactions due to 
which man plunges himself into a complete loss. In such transac- 
tions the trader not only gains nothing but also suffers the lone of 
his capital and thus becomes totally bankrupt. These are: to buy 
this world in return for the Hereafter;* to tamper with Allah's 
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Book for small worldly gains;*7 to sell one’s self for magic and 
Unbelief;** to purchase error in exchange for guidance, and tor- 
ment [of the Hereafter] for forgiveness* and unbelief for faith;° 
to restrict the objective of one's good deeds merely for worldly 
gains with utter disregard to the rewards of the Hereafter;"! to 
render one's utmost submission to anybody other than Allah;*? 
and finally, to waste the most invaluable capital, life, by not in- 
vesting it properly. Let us now see what is regarded as unsound 
judgment on the part of man. 


2, UNSOUND JUDGEMENT 


Nothing could be more certain than the harm resulting from illog- 
ical and unreasonable decisions made by man regarding the most 
important issues in his life. The Qur'an unequivocally maintains 
that unsound judgment regarding the crucial issues of life do re- 
sult in tremendous losses. 

The examples of such unsound judgments are: to prefer the 
life of this world to that of the Hereafter; to prefer khabith or 
unclean because of its abundance and availability (ie., opting for 
regardless of quality);® to be wavering and unstable in 
to rely on wealth and power rather than on ‘Truth and 
to aspire for worldly pomp and show devoid of true 
guidance;® to depend on the support of false protectors instead 
of on that of Allah;® to buy things that divert from the Straight 
Path prescribed by Allah;” to prefer trade and amusement over 
the higher prosperity in terms of mind and spirit;"' to become 
too involved in wealth and children to remain mindful of Allah”? 
and forgetful of the Hereafter." Last, but not the least, a major 
clement constituting the losing business is the evil conduct which 
we will examine below. 


3, THE EVIL CONDUCT 


Involvement in any activity that is prohibited by Allah is bound 
to result in loss. The Qur'an has mentioned such activities along- 
with their harmful consequences. These are: to disbelieve and to 
reject the Guidance revealed in the Book;"* to conceal the in- 
junctions of the Book in return for petty wages; to hurt others 
by repeatedly reminding them of one’s generosity, or, to spend 
one’s wealth just to show off; to be stingy and parsimonious;”” 
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to practice usury; to spend without having faith;” to be an 
Unbeliever;" to be dishonest;*" to indulge in intoxicants and 
gambling:* to trespass and be immodest; to betray the trust;** 
to be rebellious and disobedient to Allah;** to hoard up gold and 
abstain from spending it;** to disregard all moral restrictions 
prescribed for fair dealings;*” to violate pacts and promises;** 
to be ungrateful;*® to commit sins;*° to perpetrate violence and 
transgression;*' to persecute others because of their adherence 
to true faith;”? to force one’s maids into prostitution; to be 
arrogant; to lie and to misuse one’s oaths;”* to preach without 
practicing;”* to avoid the payment of zakdt by manipulation;’” to 
provide help with the intention of receiving more; and finally, 
to give short weight and short measure.” 

important to note that the Qur'an does not stop at 
a mere description of good and bad. It goes beyond that and 
speaks about keeping the exact and detailed record of all hu- 
man engagements, of the Day of Reckoning and Judgment and 
of just compensation for whatever man might have done. In the 
following section this aspect will be discussed in some detail, 


C. MAINTENANCE OF RECORDS: 
REWARD AND PUNISHMENT 


1, MAINTENANCE OF RECORDS 


‘The Qur'an is very clear in its warnings that all actions and 
transactions, even intentions and deliberations, of man are being 
vigilantly monitored and accurately recorded. In this connection, 
it may be noted that the Qur'an mentions that Allah is Seeing, 
Hearing and Knowing with special reference to the actions and 
transactions of man.’ Additionally, there are numerous verses 
that speak of a detailed written record and of the Book of Deeds 
that is being carefully prepared and which will be preserved in 
respect of each and every individual.’ 

‘On the Day of Judgment this written record will be presented 
as evidence for or against the person concerned. Even the limbs 
and organs of man will speak out on that Day in order to confirm 
and corroborate this written evidence,'®? All these details of the 
prosecution procedure are given with a definite purpose. To make 
man to realize four things in respect of his deeds and doings in 
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this world: (i) that there is no escape from confronting a final 
‘trial; (ii) that this final trial is going to be fair and just; (iii) 
that the Judgment will be based on irrefutable evidence; and 
(iv) that man will be rewarded or punished for his good or evil 
actions respectively. 


2, REWARD AND PUNISHMENT 


‘The Qur'an is very explicit in speaking about the rewards and 
punishments based on the conduct of man in this life, As pointed 
out earlier, it goes beyond the mere description of good and evil 
and makes firm promises of reward for virtuous conduct, and of 
severe retribution for evil acts. These incentives and deterrents go 
along way in keeping a sincere believer on the straight path of the 
prescribed ethical conduct. There are at least thirty verses of the 
Qur"in in which tremendous rewards are promised for virtuous 
conduct. On the other hand, no less than thirty-four verses 
speak unequivocally of severe punishment for evil conduct.!* 


D, CONCLUSION 
The preceding discussion may be summarised as follows: 


1. ‘The Qur'énic concept of business is quite comprehensive. 
It includes in its parameters not only this worldly life but 
also that of the Hereafter. 


2. A really sucessful business, according to the Qur'én, is 
that which brings success and profits in both the phases of 
man’s life--the finite as well as the infinite. 


3, In case of conflict between the two, prudential judgment 
requires that man should forego the immediate but finite 
gains in favour of the deferred but infinite ones by adhering 
invariably to the prescribed righteous conduct. 


It is impossible to think of any business transaction without 
the existence of wealth, Wealth, whether in cash or in kind, eon- 
stitutes an integral part of any business transaction. The vital 
nature of wealth, therefore, is self-evident, Before getting into 
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the detailed discussion of the ethical propriety of various busi 
ness transactions we need to have a clear understanding of the 
concept of wealth, as found in the Qur'an. In the following two 
chapters, therefore, we will concentrate on how the Qur'an deals 
with the problem of wealth and its distribution. 

nett 


FIVE 


The Qur’anic View of Wealth 


In the present chapter we shall focus on the Qur’inic view of 
amwal (property, wealth, and belongings of all kind).' For this 
purpose, this chapter is divided in four areas; namely, (A) general 
appreciation, (B) ownership, (C) the concept of haldl and hardm 
(permissible and prohibited), and (D) the concept of barakah 
(blessedness). 

‘The injunctions laid down in the Qur'an concerning wealth 
are as follows: 


They ask them what they should spend (in charity). 
Say: Whatever ye spend that is good, is for parents 
and kindred and orphans and those in want and for 
wayfarers, And whatever ye do that is good, God 
knoweth it well.? 

To those weak of understanding make not over your 
property, which God hath made a means of support 
for you, but feed and clothe them therewith, and 
speak to them words of kindness and justice? 


And to God belongeth the dominion of the heavens 
and the earth, and all that is between: and unto Him 
is the final goal (of all).* 


42 Business Ernics 1 Ista 


‘To Him belongs what is in the heavens and on earth, 
and all between them, and all beneath the soil.” 


See they not that God enlarges the provision and re- 
stricts it, to whomsoever He pleases? Verily in that 
are Signs for those who believe.® 


And do not set upon your property among yourselves 
for vanities, nor use it as bait for the judges, with 
intent that ye may set up wrongfully a little of (other) 
people's property.” 

For he commands them what is just and forbids them 
what is evil; he allows them as lawful what is good 
(and pure) and prohibits them from what is bad (and 
impure)" 

And O my people! give just measure and weight, nor 
withhold from the people the things that are their 
due: commit not evil in the land with intent to do 
mischief, That which is left you by God is best for 
you, if ye (but) believed! But I am not set over you 
to keep watch!” 


If the people of the towns had but believed and feared 
God, We should indeed have opened out to them (all 
kinds of) blessings from heaven and earth; but they 
rejected (the truth), and We brought them to book 
for their misdeeds.'° 


God will deprive usury of all blessing, but will give in: 
crease for deeds of charity: for he loveth not creatures 
ungrateful and wicked." 


But We delivered him and (his nephew) Lat (and 


directed them) to the land which We have blessed for 
the nations,'? 


A. GENERAL APPRECIATION 


‘The Qur'an is a Scripture whose teachings are, undoubtedly, 
world-affirming rather than world-negating. As such, it encour- 
ages man to use, avail and take full advantage of all the good 
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things that Allah has created and subjected to him.’? Not mak- 
ing full use of them is tantamount to being ungrateful for all the 
numerous gifts that Allah has benevolently bestowed on man. 

As defined above, the term amwd! encompasses in its pa- 
rameters all the resources of nature. These are regarded by the 
Qur'an as bounties of Allah, and as a means of provision, com- 
fort and respect." Wealth, per se, is not something abominable 
and abhorrent. The Qur'an has declared it to be good (khayr)!* 
and & means of support (giydm)"® for mankind. The Qur'an lays 
much emphasis on expending wealth in good causes which it calls 
infaq.'* It implies that earning and possession of wealth is not 
only good but essential for the sake of infag, for there can be no 
infég if there is no mal.'* 

‘Again, wealth per se is not bad; it is greed and money-worship 
that are condemned.’ If skill at ‘making money’ causes the ne- 
glect of the higher values the ends of life, then, it is detestable.”” 
Wealth is regarded as fad! Allah (bounty of Allah)! khayr 
(good), and is counted among the highest blessings of God.?? 
It Is good; that is why a Muslim is exhorted to earn it by striv- 
ing for it. On the other hand, poverty, which is nothing but the 
absence of wealth, in undesirable.” The hand that gives away 
wealth is declared as far better than the hand that receives it." 

If there had been anything bad about it, then Allah would not 
have counted it as His blessing. Addressing the Prophet (peace 
be on him) Allah sa; and He found thee in need and made 
thee independent”.® The Qur’anic designation of mal as khayr 
may well be taken as another way to say that life without it is 
no good.” The Prophet (peace be on him) has also laid great 
emphasis on the lawful earning and spending of wealth.” Wealth 
‘as well as children are described by the Qur'an as sources of 
strength and respect.”* By calling it giyam (means of support), 
the Qur'an clearly implies that wealth should create and main- 
tain a just and wholesome balance among the members of the 
community. If it fails to provide this just balance in the society, 
then it is no longer giyam and khayr. It, then, becomes kanz 
(hoarded treasure) and if what is God’s due is not paid out of it, 
it makes the owner liable to severe punishment.”* Also by call- 
ing wealth Khayr the Qur'an warns that wealth must always be 
earned through fair and legal means alone, so that it is worthy 
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of being spent in righteous causes. Allah does not accept any 
spending done out of khabith (bad and impure) wealth.” 

Although wealth is good as such, yet an excessive love and 
greed for it is surely bad. A man overwhelmed with craze for 
wealth would not hesitate to appropriate it for himself by all 
means. Thus by depriving the weaker segments of the soci- 
ety of their due right he becomes instrumental in the process 
of dishonouring and insulting the poor.*? Thé abuse of wealth 
is condemned because “it prevents [man] from the pursuit of 
higher values", and renders wealth “a pittance and a delusion 
of this world”. As long as one’s earnings are lawful there is 
no prescribed higher ceiling for them. The same is true for them 
accumulation as long as the rights attached to them are not tram- 
pled upon.** 

Lawfully acquired wealth is considered by the Qur'an as 
sacred and inviolable. That is why it bas prescribed severe pun- 
ishment (amputation of hand) for a thief who steals.” Also, the 
owner of such wealth, if killed in the process of protecting it, is 
ranked as a martyr.” The condemned wealth is that which is 
either unlawfully acquired, or which is sought for the sake of ac- 
cumulation and thus itself becomes the sole objective, The owner, 
in this case, is determined to hoard it up and to prevent it from 
circulation, thereby depriving others of its benefits.” Money is 
not an end in itself. It is a means to an end, namely the com- 
modities and services that are sought through it. When money 
itself becomes a commodity sought for its own sake, corruption 
and retrogression become inevitable™ 


B. OWNERSHIP 


Recognition of the right of ownership is a precondition for any 
legitimate dealing in and transaction of wealth. The all-important 
question, then, is “who is the true owner of wealth”? According to 
the Qur'an it is Allah alone, and no one else, who is the real owner 


of everything in the universe.” But, as noted earlier in chapter 
3, Allah has made man His vicegerent on earth and has given 
him control over the resources of nature; man also is regarded 
as ‘owner’ in a special sense. The Qur'an itself acknowledges the 
ownership right of man over wealth that has come rightfully into 
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his possession. This recognition applies equally to public as 
well as private ownership. In both cases, however, we must bear 
in mind that man holds a delegated right of ownership and hence 
wields a restricted authority over wealth in his possession,*' 

In order to fully understand this unique theory of ownership 
along with its implications we need to get a proper understanding 
of the relevant Qur'anic statements. An extensive survey of the 
Qur'anic pronouncements reveals that the Qur'an recognizes two 
levels of ownership; namely, (1) real and absolute (at the higher 
level), and (2) delegated and restricted (at the lower level). The 
former belongs to Allah while the latter is attributed to man. The 
concept of two levels of ownership has important implications and 
we shall attempt to elaborate these in the following pages. 


1. TRUE AND ABSOLUTE OWNERSHIP 


‘As pointed out above, the true and absolute ownership of wealth 
belongs to Allah alone.*? Since He created everything, hence He 
is the Creator-Owner; and, therefore, to Him belongs the abso- 
Jute authority and control over everything." Allah is the giver; 
it is He who gives wealth to man who receives it from Allah 
and becomes, thereby, the recipient and possessor-owner of it.” 
Allah is the Lord-Sovereign while man holds only « delegated 
authority called istikhlaf** It is Allah who has made this world 
subservient to man.*” He is the Sustainer (al-Razzaq), and only 
He controls the quantity of sustenance (rizq). In other words, He 
grants more to some and less to others according to Mis infinite 
wisdom.” The difference among men in terms of their wealth, 
skills, qualities, intelligence etc., is a sign and manifestation of 
this divine wisdom.” AL-Tahawi writes that such a difference is 
essential for the smooth running as well as for the advancement 
of worldly affairs.** 


2. DELEGATED AND RESTRICTED OWNERSHIP 


‘The Qur’an, in some verses, has attributed the ownership of 
wealth to man as well.®? This attribution, however, should not 
be taken literally, implying that the Qur'an has declared man as 
the true owner. A¢cording to ‘Abd al-Qadir ‘Awdah, it merely 
means that man has the right to benefit from what is given in 
his possession. The attribution of ownership to man is exactly in 
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the same spirit in which the wealth belonging to al-sufaha” (the 
weak of understanding) is attributed to their awliya’ (guardians) 
in another verse,** 

Although wealth belongs to Allah, yet man’s ownership is 
also de jure because Allah Himself gives wealth to man and 
grants recognition to his ownership.** Because of this delegated- 
ownership man assumes the right of wielding the wealth in his 
possession.** Since man is the vicegerent of Allah, he is supposed 
to play the role of an agent and custodian over wealth placed 
under his custody.* The fact that Allah the real owner has 
delegated the ownership-right to man legitimizes the concept of 
private and public ownership of humans. It means that every 
human being can become a lawful owner of wealth. He/she is 
considered to be fully competent to make all kinds of transactions 
for example, sale, mortgage, will, etc.*” There is absolutely no 
doubt that the Qur'an recognizes private ownership. Without 
granting man the right to own and wield personal property, many 
injunctions of the Qur'an become meaningless.” 

Because of this divine recognition, private property is not 
only permissible but considered as sacred and inviolable as the 
life of the owner. Just as there is no limit on the amount of 
work, likewise, there is no limit as to the maximum amount of 
profits, wages and the quantity of ownership to be acquired and 
possessed by man.* 


3, IMPLICATIONS 


‘The mutual relationship of Allah and man with reference to 
wealth as described in sub-sections 1 and 2 above has the fol- 
lowing necessary implications: 

Allah—the real owner and giver—reserves the right to pre- 
scribe for man—THis vicegerent, recipient and possessor-owner— 
the regulations concerning the proper handling of wealth.® This 
relationship requires that man should not hesitate to spend Al- 
Jah’s wealth as and when He wants him to spend, and should 
refrain from abusing his delegated authority by spending it in a 
manner forbidden by Allah;*® that man is not the true and ab- 
solute owner of wealth; that he is just a possessor-owner (having 
lower-level ownership). Therefore, he only owns the right of its 
use, and even that is subject to the injunctions given by Allah. 
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‘The concept that man has an unrestricted handling authority 
over his wealth is unacceptable. The Qur’an has condemned the 
people of Shu‘ayb for adopting such an attitude. Under the 
capitalistic system, the owner exercises an absolute authority over 
his wealth; he is free to earn and spend as he chooses without 
any moral or religious restrictions. This is not possible under the 
Inlamic system. That is why a Muslim cannot be a capitalist as he 
cannot be a communist either." In His capacity as the true and 
absolute owner Allah has stipulated a definite share in wealth of 
the possessor-owner for a specified segment of the society. The 
possessor-owner is commanded to hand over this share to the 
designated recipients because it is their right." 

‘The said relationship further requires that inequality in terms 
of wealth should be accepted as « natural fact of life and in accord 
with the Wisdom of Allah without fostering any envy, grudge, or 
jealousy towards those who happen to have more of it.” The true 
understanding of this owner-trustee relationship between Allah 
and man should have a positive effect on man's behaviour in the 
following manner: (a) it should enable him to spend his wealth 
as and when required with ease and without reservation; (b) it 
should purify him from selfishness, greed and injustice; and (c) 
it should ensure proper handling of his possessions. A Muslim 
has the right to use and manage his "private property’ in a proper 
manner similar to that of a custodian and trustee. If he fails to 
handle it properly, the Islamic State is obligated to take it over 
in the larger interest of the owner as well as the society.® 


C. THE CONCEPT OF HALAL AND HARAM 


Regarding acquisition, disposition or, for that matter, any kind of 
transaction of wealth, the Qur’an has provided a definite concept 
of halal (permissible) and hardm (prohibited). All dealings in 
wealth are to be adjudged by this criteria. Speaking about the 
reforms and the divine guidance brought by Muhammad (peace 
be on him) the Qur'an proclaims: 


w for he commands them what is just and forbids 
them what is evil; he allows them as lawful what is 
good (and pure) and prohibits them what is bad (and 
impure),”° 
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‘The contemporary Makkans saw no difference between trade 
and riba (interest). For them both were exactly the same. The 
Qur'an introduced the concept of halal and hardm by declaring 
trade to be permitted and riba prohibited.” It forbade all sorts 
of evil practices connected with the transactions of and dealings 
in wealth. All these prohibitions are based on one and the same 
principle: no injustice and no fraud. One can perceive the appli- 
cation of this very Qur’anic principle in the sayings and practices 
of the Prophet (peace be on him) and his Companions.”? 

This distinction and differentiation between haldl and haram 
requires that not only the ends sought must be right, but that the 
means to achieve those ends must also be right." The Qur’anic 
injunction of engaging in the pursuit of wealth after performing 
the ritual prayer, implies that one must follow the approved and 
permissible conduct in earning wealth. The purification of heart 
attained by performing the ritual prayer should also purify one’s 
motives and methods in earning.’* There are numerous Tradi- 
tions of the Prophet (peace be on him) that emphasise lawful 
earning.”* The importance of hald! earning is very much evident 
from the fact that the Prophet (peace be on him) has called it a 
duty (faridah) next only to the duty of worship.”® Even the ac- 
ceptance of prayer is conditioned with the haldl earning.” In view 
of this importance of the pursuit of wealth the permissible and 
prohibited ways of earning are clearly defined and delineated,” 

‘The Prophet of Islam (peace be on him) was very particular 
about the propriety of one's earnings. It was he who instituted 
the formula: “min ayna laka hddha?” (where did you get it 
from?). ‘Umar ibn al-Khattib and ‘Umar ibn ‘Abd al-‘Axiz are 
on record to have fully implemented this rule on the governors 
and other functionaries of their respective governments. ™ The 
importance of spending one’s of wealth in the righteous causes 
be discussed in the following chapter which is devoted to 
ribution of wealth. Here we wish to stress that the real 


objective of spending in righteous cause is to seek the pleasure 
of Allah in addition to ensuring a better distribution of wealth 
in the society. But Allah does not accept that spending which is 
done from impure or unjustly acquired wealth,® Hence, in order 
to be acceptable, inféig has to be from genuinely earned wealth 
(min tib al-kasb)."" 
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The principle of halal and hardm applies as much to the 
spending of wealth as it does to its acquisition. A lawfully ac- 
quired wealth is, then, to be spent only on lawful and permissible 
things. In other words, spending of wealth is also restricted to 
halal things; it cannot be spent on gambling, drinking, fornica- 
tion or anything that is forbidden by the Shari‘ah,"® The owner 
is at liberty to save his wealth or to invest it. But, in both cases, 
he has to follow the guidelines provided by the Qur'an. In case 
of savings he must pay zakdt and other obligations related to 
it; in case of investment he must choose anyone of the permissi- 
ble enterprises, and avoid those that are forbidden, for instance, 
Tending it on interest." 

A Muslim is required to always invest his capital in an enter- 
prise that is haldl although it might bring less profit as compared 
to what accrues on a hardm enterprise. This concept is not only 
not understandable but also utterly unacceptable to a capitalist 
‘entrepreneur."*In the capitalistic system profit motive dominates 
the moral motive. There the emphasis is invariably on more 
income regardless of moral considerations. Hence, to take an ex- 
treme case, the construction of a brothel may acquire priority 
over the construction of an apartment complex for the poor if 
the former project brings more profit than the latter.** 


D. THE CONCEPT OF BARAKAH 


Barakah \s an invisible blessing. It is an increase that can not 
be calculated in terms of dollars and cents." The concept of 
barakah encompasses the whole spectrum of man's conduct. The 
presence or absence of barakah directly corresponds to the nature 
of conduct. Therefore, the more righteous the conduct the more 
the presence of barakah; the more evil the conduct the more the 
absence of barakah. In other words, righteous conduct is always 
blessed and evil conduct is always doomed. To be more specific, 
the concept of barakah provides a guarantee of eventual success 
and reward for the righteous conduct, no matter what the im- 
mediate and apparent result might be. In this connection the 
Qur'anic injunction concerning riba and sadagat is noteworthy. 
It reads: “God will deprive usury of all blessing, but will give 


increase for deeds of charity”.*” 
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In this verse the Qur’an promises, in the same breath, two di- 
vergent consequences in respect of riba and sadagat. Decrease in 
wealth because of riba and increase in it because of sadagat ap- 
parently sounds somewhat paradoxical, But this is exactly what 
the concept of barakah really means. To quote Sayyid Qutb: 
“Allah's warning is very true ... any society that practices riba 
deprives itself of blessedness, prosperity and satisfaction”. This 
seemingly ‘odd’ theory when put into practice did prove its co- 
gency and viability. 

A believer is asked to seek the increasing and redoubling of his 
wealth through sadagat (i.e., giving it away to the needy merely 
to gain the pleasure of Allah without expecting any return from 
the recepient) not through ribd, which, instead of increas 
strips it of its.barakah.”” This concept of barakah is reaffirmed 
in the hadith of the Prophet (peace be on him): “Sadagah does 
not diminish wealth”.®! Elaborating this concept of barakah, al- 
Baht holds that yadagah increases the positive effects and the 
end-results of wealth. Usury, per contra, increases the quantity 
apparently, but the wealth thus acquired decreases in its effects 
and positive value. This might seem a paradox yet it is a fact that 
can not be denied.’? As regards ribd, Babilli maintains that it 
takes away the barakah; it concentrates the wealth in a few hands; 
it increases the poverty of the masses; and, finally, it creates 
hatred between the rich and the poor segments of the society.” 

Man is always in need of mercy from Allah. In order to qual- 
ify for it one must follow the course of obedience to Allah and 
His Messenger. By his disobedience man invites Allah's wrath, 
not His mercy, Involvement in ribé (or, for that matter, any pro- 
hibited activity) is disobedience to Allah and, therefore, d 
of Allah's mercy and barakah.”* On the evidence of the Qui ic 
injunctions,”* Fazlur Rahman concludes that: “There is a corre- 
lation between prosperity and morality: a society prospers if it 
preserves a keen perception of the Message; its prosperity departs 
if it declines morally”.** 

A strong belief in the above-mentioned notion of barakah is 
a great asset for a Muslim. It encourages him to adopt and stick 
to righteous conduct despite the apparent losses as it helps him 
to refrain from evil conduct despite the apparent gains, 


THe Q 
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E. CONCLUSION 
The discussion leads to the following conclusions: 


1. There is nothing wrong with wealth per se. 


2, Wealth is created by Allah in order to be earned, owned 
and expended by man. 


3. Wealth is a means of support for all mankind; therefore, 
every member of the human race has a shate in it 


4, Wealth is good and blessed as long as the limits prescribed 
by Allah are not transgressed in the course of its acquisi- 
tion, accumulation, and disposition. 


If wealth is good and vital for human life, as is evident from 
the above exposition, then, what solution, if any, does the Qur’in 
offer for its just and equitable distribution? This will be the sub- 
ject of our discussion in the next chapter 


panes 


SIX 


Distribution of Wealth and 
its Effect on Society 


‘The utility as well as the importance of wealth is evident from 
our discussion in chapter 5, The vital nature of wealth calls for 
its availability, at least enough to satisfy the basic needs, to all 
members of the society. Provision of this minimum subsistence- 
level of wealth to all human beings has been enjoined by the 
Qur'an as “duty” on the society and the state. In other words, to 
be provided with the basic needs is the “right” of each individual 
regardless of his race, religion, language, colour, sex, age, health, 
and status in life.’ 

‘The Qur'an considers the distribution of wealth as of utmost 
importance for the establishment of a sound and healthy econ- 
omy which is a prerequisite for any flourishing business activity. 
‘The Qur'anic system of distribution is based on infag (benevolent 
and judicious spending) which guarantees a wide distribution of 
wealth. It is the antithesis of an usurious system which exploits 
the masses and concentrates wealth in a few hands. The two 
systems are opposed to each other in their basic concept, objec- 
tives and consequences. The best illustration of this opposition is 
found in the verses (3:130-134) where the muttagun (God-fearing 
people) are opposed to usurers on the ground that the former 
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spend their wealth on others while the latter extort and unjustly 
appropriate others’ wealth.” 

‘The Qur'an makes it incumbent on the owners of wealth to 
make over the specified share from their wealth to the desig- 
nated recipients.® It also exhorts the owners of wealth to spend 
it freely in satisfying their own needs as well as those of their 
children.‘ Spending generously on oneself and one’s children also 
enhances the process of distribution. S.M. Yusuf holds that saving 
‘of wealth, by denying oneself the amenities that one can afford, 
the distribution process and thus clogs the wheels of 


In the present chapter we will discuss the measures and 
methods adopted by the Qur'an for bringing about an equitable 
distribution of wealth along with its consequent impact on the 
society. 

The Qur’anic injunctions in respect of the distribution of 
wealth are as follows: 


And be steadfast in prayer and regular in charity: and 
whatever good ye send forth for your souls before you, 
ye shall find it with God: for God sees well all that 
ye do.® 

© ye who believe! spend out of (the bounties) We 
have provided for you, before the Day comes when no 
bargaining (will avail), nor friendship for intercession, 
Those who reject Faith they are the wrong-doers,” 


Alms are for the poor and the needy, and those em- 
ployed to administer the (funds); for those whose 
hearts have been (recently) reconciled (to Truth); for 
those in bondage and in debt; in the cause of God; 
and for the wayfarer: (Thus is it) ordained by God, 
and God is full of knowledge and wisdom.* 


And establish regular Prayer and give regular Char- 
ity; and loan to God a beautiful Joan, And whatever 
good ye send forth for your souls, ye shall find it 
in God’s presence,—yes, better and greater, in re- 
ward, And seek ye the grace of God: for God is 
Oft-Forgiving, Most Merciful.” 


DistTRisuTion OF WEALTH 55 


And in their wealth and possessions (was remem- 
bered) the right of the (needy), him who asked, 
and him who (for some reason) was prevented (from 
asking).!° 

And render to the kindred their due rights, as (also) 
to those in want, and to the wayfarer: but squander 
not (your wealth) in the manner of a spendthrift."* 
Make not thy hand tied (like « niggard’s) to thy neck, 
nor stretch it forth to its utmost reach, so that thou 
become blameworthy and destitude,!? 


‘And there are those who bury gold and silver and 
spend it not in the Way of God: announce unto them 
a most grievous penalty—on the Day when heat will 
be produced out of that (wealth) in the fire of Hell, 
and with it will be branded their foreheads, their 
flanks, and their backs. “This is the (treasure) which 
ye buried for yourselves: taste ye, then, the (treasures) 
ye buried!" 


A. EMPHASIS ON /NFAQ: CONDEMNATION OF 
AVARICE, STINGINESS AND HOARDING 


1, EMPHASIS ON INFAQ 


In order to ensure the circulation and wider distribution of wealth 
the Qur'an has stressed the spending of wealth on the needy and 
for the welfare of less fortunate members of the society."* The 
rich are given full assurance, and we have seen in the course 
of our discussion on the concept of barakah that their spending 
in charity would not diminish their wealth but would rather in. 
crease its positive value. Besides the Qur'anic verses referred to 
above, there are several Traditions of the Prophet (peace be on 
him) that exhort men to infag."* In this connection the owner 
is reminded of the fact that only the rightfully spent wealth will 
really benefit him and that Allah loves to see the effects of His 
bounty manifested from the condition of His slave.’” 
The Qur'an’s emphasis on infag is evident from the im: 

portance it attaches to it. It regards abstention from infag as 
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rejection of the religion itself.” For the Qur’an birr (the high- 
est state of virtue) consists in infag; nay it insists that this 
highest state of virtue can be reached only through infag.!” The 
Qur'an proclaims that spending in the cause of Allah is to estab- 
lish credit with God.” The Prophet of Islam (peace be on him) 
has declared that the whole of mankind is the “family” of Allah, 
and that the person closer to Allah is the one who is the kind 
towards His family." 

Keeping in view the Qur'dnic teachings on infag, Mawdidi 
concludes that the wealth should neither remain idle nor should 
it flow into wrong channels. Instead, it should remain in constant 
circulation so that everybody in the society may benefit from it.?? 
‘The Qur’én has even required that man should spend out of his 
belongings that he holds dear.” Commenting on this verse (3:92) 
“Awdah writes that once someone attains to such a state as to be 
ready to part with the belongings that are dearest to him, then 
spending of less important things becomes much easier for him.” 
Infaq, however, has to be goal-oriented, and not just haphazard. 
In other words, one should spend his wealth in a way that ensures 
the felicity of the Hereafter as well as the satisfaction of the needs 
of the poor.?® 

‘The Qur'anic exhortations regarding infaq were 40 persia- 
tent and persuasive that the believers started to spend on others 
ignoring their personal needs. This exemplary philanthropic be- 
haviour of the Companions was admired by the Qur'an itself.2¢ 
In as many as eleven verses the Qur'an has commanded the be- 
lievers to spend their wealth as well as their person in the Path 
of Allah. It is interesting to note that in all instances—except 
one—the mention of wealth precedes that of person. This is a 
clear indication that for the Qur'an spending of the former is 
prior and more important than spending of the latter.27 


2. CONDEMNATION OF AVARICE, STINGINESS AND 
HOARDING 


In the preceding section we have seen how much emphasis the 
Qur'an has laid down laid on infag. That is just one side of the 
coin. The other side is the Qur’an's most emphatic condemna- 
tion of avarice, stinginess and hoarding. The two sides are the 
obverse and converse of the same coin because they serve the 
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same purpose, namely, distribution of wealth and eradication of 
poverty. 

Excessive love for wealth is condemned because it is the source 
of avarice and stinginess. Ribd is not only condemned but strictly 
prohibited because it is the major cause of wealth-concentration 
as it is born of avarice and niggardliness.** The Qur’anic condem- 
nation of hoarding and concentration of wealth in a few hands 
is evident from its several explicit as well as implicit statements 
‘on the subject.2” Mufti Muhammad Shafi’ holds that the con- 
centration of wealth in the possession of a handful of individuals 
‘is a big curse and a shameful evil; that the existence of riba is 
the major instrument that creates and perpetuates this evil; and 
that prohibition of ribé warantee against concentration and 
evonducive to equitable distribution of wealth.”° 

Abstention from spending one’s wealth is condemned because 
it circumvents the desired process of circulation and distribution, 
It is bukhl (stinginess), which is a crime liable for punishment.” 
‘Yet another reason for condemnation of hoarding is that, besides 
blocking the normal circulation of wealth, it stems from a false 
fear of poverty inspired by Satan,?? Also, hoarding is an evil that 
adversely affects production, consumption, purchasing power and 
trade, in short, the whole of economic activity. 

Islam looks upon the basic sources of production, such ax 
mines, forests, fallow lands, rivers, oceans, etc,, as the common 
property of all mankind. Such an attitude would nip the evil 
of wealth-concentration in the bud, The pronouncement that all 
members of the human race can equally benefit from these basic 
natural resources cuts at the root of monopoly, which is the exact 
antithesis of fair distribution." 

‘To sum up, notwithstanding its recognition of private owner- 
ship, the Qur'an has envisaged the widest possible distribution 
system through (1) its emphasis on and exhortation to infaq, 
(2) its prohibition of waste, extravagance and unlawful spending, 
and (3) its prohibition of ribd, hoarding, monopoly, exaggerated 
parsimony, greed, and all kinds of evil and unjust activities.2° 
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B. DISTRIBUTION: METHODS AND 
INSTITUTIONS 


‘We can think and talk about distribution only when there is 
wealth available for this purpose. The fact of the matter is that 
although wealth is always available to human society as a whole, 
yet not all members of the society are fortunate to have enough 
of it. Due to various factors which have been enumerated in 
chapter 5, some members of the society have more while oth- 
ers have less of it; and there may be some who have almost 
nothing of it, The existence of this situation calls for a distri- 
bution system ensuring that the available wealth is shared by 
those who happen to have it with those who don't, The Qur'an 
has attempted to regulate this system of distribution by: (1) pro- 
viding general guidelines for acquisition and disbursement, (2) 
prescribing obligatory institutions for distribution, and (3) rec- 
ommending voluntary instititutions for the purpose. We shall try 
to elaborate system in the following pages. 


1. STREAMLINING OF ACQUISITION AND DISPOSITION 


The first step in this connection is that those who happen to 
possess wealth should not waste it on unnecessary or unlawful 
things. It is precisely for this reason that the Qur’én has pro- 
hibited both extravagance and unlawful spending. It has blocked 
all such channels that are mainly responsible for the waste of 
wealth. To begin with, it has declared certain ‘needs’ and desires 
as hardm. Therefore, the commodities that are required to fulfil 
such unlawful needs and desires are also declared as unlawful and 
devoid of any value. If a thing is hardm it carries no value. No 
money can be spent on the purchase of such commodities as no 
Muslim is allowed to sell and to receive price for them.” 

The prohibition of riba is the major and the most impor- 


tant step taken by the Qur'an affecting the distribution system, 
Needless to say that the institution of ribé is the main source of 
unjust concentration of wealth. Its prohibition, naturally, facili- 
tates the process of just distribution. Besides the prohibition of 
riba the Qur'an has adopted several other measures for a better 
distribution of wealth. It denounced the hoarding of wealth.** 
Tt opposed the close-circuited circulation of wealth among the 
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wealthy alone.*® It distinguished between the halal and haram 
means of acquisition of wealth as it did with regard to the ways 
of disbursement. In other words, it did not give a free licence to 
aequire wealth by any and all means. Wealth could be acquired 
but only with due regard to the general welfare of the society, 
that is, in such a way that no individual profited at the expense 
of others. Its acquisition, threfore, was made subject to such per- 
missible transactions in which both parties benefited in a just 
manner.** 

‘The permissible and approved ways of earning and owning 
wealth were clearly defined and were distinguished from those 
that were disapproved and prohibited.” This aspect of just and 
lawful earning can never be overemphasised because it plays a 
very important and decisive role in fair and equitable distribu- 
tion of wealth. If some members of the community are allowed 
to abuse their position and power by unlawfully appropriating 
others’ wealth, then any talk about just and fair distribution of 
wealth becomes irrelevant. It was not without purpose that the 
Prophet (peace be on him) used to check the accounts of hin 
governors by asking them the question: “Where did you get it 
from”? ‘Umar ibn al-Khattib extended this kind of investigation 
to every proprietor. ‘Umar ibn "Abd al-"Azi¢ applied the same 
principle. On assuming the office of the Caliph he returned all 
the inherited properties to the Bayt al-Mal on ground that they 
were unjustly appropriated by his predecessors.‘ 

Even after acquiring wealth in a permissible and unharm 
ful manner the owner was not allowed to spend it wherever he 
liked. He was required to avoid extravagance in spending even in 
the case of permissible things.” The Qur'an is very explicit and 
emphatic with regard to moderation in spending. The owner is 
obligated to fulfil certain responsibilities and to follow the given 
guidelines in the matter of spending his wealth properly.*® 

‘The Qur'an, granting due recognition to man's awnership of 
wealth, restricted his freedom to wield it. This was done in the 
interest of both the individual possessors and the society as a 
whole.® The process of acquisition and disposal was streamlined 
by the Qur'an by its condemnation of niggardliness, hoarding, 
money-worship and greed, on the one hand, and condemnation of 
waste and extravagance, on the other, in addition to encouraging 
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lawful spending and spending on good causes, Thus it synthesised 
economic values with moral values.” 


2. OBLIGATORY INSTITUTIONS 


In order to ensure a just and equitable distribution of wealth 
in the society, Islam has prescribed several institutions, It is in- 
cumbent upon every competent Muslim to comply with these 
obligatory institutions of which zakat stands at the top. 


(a) Ab-Zakat 


Zakat is one of the Pillars of Islam. The obligation of al-zakdt is 
mentioned thirty-six times in the Qur'an: twenty-one times at- 
tached to the obligation of saldt (the ritual worship). A rather 
more detailed statement about sakdt is found in the Qur'anic 
verse 9:60 where eight categories of the recepients of sakat are 
clearly defined. Zakat is 4 major source of revenue for the Bayt 
al-Mél (the treasury). It is the corner-stone of the economic life 
envisaged by the Qur'én. It discourages the hoarding and con- 
centration of wealth as much as it encourages investment and 
promotes distribution.” It is, moreover, the most important and 
the most fundamental source or distribution of wealth. Islam's 
emphasis on zakat is evident from the fact that the defaulters 
are regarded as Disbelievers who must be fought against.®? 
Zakat, apart from its role in purifying the hearts of those who 
pay it, is also the most comprehensive institution for the distri- 
bution of wealth because it encompasses practically every kind 
of woalth that a Muslim happens to own in excess the nigdb, 
(The nisdb is a specified number or quantity of wealth that re 
quires its owner to pay zakdt.) The nisdb for various kinds of 
wealth was fixed by the Prophet. The rate of zakdt for different 
kinds of wealth was also determined by the Prophet himself. It 
can be summed up as follows; (1) two and a half per cent on all 
the accumulated wealth and business capital; (2) five or ten per 
cent (depending on the quality of land in question) on all agri 


cultural produce; (3) twenty per cent on all mines and treasures 
found underneath the earth; and (4) a specified percentage (the 
rate differs for different kinds of animals) of livestock.” 

Zakat is a faridah (duty) attached to wealth in the possession 
of a Muslim regardless of the fact whether that Muslim is a male 
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or female, child or adult, sane or insane.*? ‘Awdah, on the basis 
of the Qur’an (2:17) concludes the zakat and infaq (spending on 
the needy) are two separate and distinct obligations on Muslims. 
Zakat is just the initial and not the only obligation. If zakat 
collections are enough to meet all the needs of the needy, as was 
the case in the reign of ‘Umar ibn ‘Abd al-‘Aziz, then the Muslims 
are absolved of the obligation of infag. But if zekat collections 
do not suffice for the purpose, then the obligation of infaq will 
come into effect and will remain so as long as the objective is not 
achieved." 


(b) Khums 


Khums is another source of wealth-distribution, One-fifth or 20% 
of the wealth accrued from ghand'im™ and rikdz™® hax to be 
distributed among the orphans, the needy and the travelers ac- 
cording to the express injunctions of the Qur’én."* 


(c) ‘Uahe 


On-tenth (or one-twentieth if the land is watered by artificial 
methods) of all agricultural product has to be paid by every 
land-owner to the central treasury. This obligatory contribution 
Is called ‘ushr.'Ushr is also to be distributed among the same 
eight categories specified as the rightful recepients of zakat.*” 


(d) Kharaj and Jizyoh 


Kharéj is a land-tax on kharaji lands (the lands conquered by 
the Muslims and left with the native owners), while jizyah is a 
tax on the person of « dhimmi (non-Muslim citizen of an Islamic 
state),** Not every dhimmi has to pay this tax. Exemption is 
granted to children, women, slaves, the blind, ther insane, the 
aged and the disabled.** Jizyah also applies to those non-Muslim 
states with whom truce is made on the condition that they will 
pay it. All revenue from khardj and jizyah is to be spent on 
general welfare," 
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(e) Sadagat al-Fitr 

Each year on the occasion of ‘Id al-Fitr (the celebration at the 
end of Ramadan, the month of Fasting) every nisdb-owner is 
required to pay a specified amount out of his wealth to the poor 
and needy. This is known as Sadagat al-Fitr. The niséb-owner 
has to pay this amount on his own behalf as well as on behalf 
of each one of his dependents. For this particular obligation the 
nisab owner need not be a ndmi one (i.e. having potentiality to 
increase). It is also not necessary that the owner should have been 
& nigdb-holder for the last one year, as is the condition for the 
obligation of zakdt. Therefore, it is much more extensive in terms 
of application as compared to zakat. Sadagat al-Fitr is also to be 
distributed to those people who are eligible to receive zakat.® 


(f) Inheritance 


‘The laws of inheritance enunciated by the Qur’n constitute an. 
other major obligatory institutions after zakdt which lead to the 
distribution of wealth. These laws play a very important role af- 
ter the demise of the owner and thus provide for an extensive 
distribution of wealth. The Qur’anic laws of inheritance strictly 
preclude the possibility of (i) corporate or compact inheritance 
(tagsim murtakiz); (ii) primogeniture; (iii) transferring the whole 
property to one single person by making a will; (iv) including 
the designated heirs in the list of the recepients of one’s will; 
for although making a will is permissible, it is restricted to the 
maximum limit of one-third of one’s property); and (v) excluding 
womenfolk from receiving their due-share in the inheritance a fact 
owing to this the Qur’anic laws guarantee a wide and equitable 
distribution of wealth." 

The inheritance of a deceased person is distributed among 
the designated heirs—~not all the relatives—on the principle of 
al-ghurm bi al-ghunm ( lity goes side by side with profit). 


The shares of such heirs are also specified by the Qur'an.“ The 
Qur'an, however, instructs that if other relatives, who are or- 
phans and poor, happen to be present at the time of distribution, 
they may be treated kindly and something be given to them as 
consolation.* 

Under the inheritance laws any estate or treasure, no matter 
how big and lawfully acquired it might be, gets distributed among 
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@ large number of heirs. If no heirs are traceable, then all such 
wealth will be taken over by the Bayt al-Mal and will be spent 
on the general welfare of the society.®* 


(sg) Nafagat 


‘The obligatory institution of nafagat (the living expenses) is yet 
another way of sharing one’s wealth with others, It may be de- 
fined as: (i) unconditional obligation of providing for one’s nearest. 
relatives, e.g. wife and children, and (ii) conditional obligation of 
providing for other needy relatives if one can afford it. It is 
obvious that the institution of nafagat takes care of all the hand- 
icapped or needy members of the family. AlTabawi maintains 
that the obligation of nafagat in respect of the needy relatives 
is in accord with the formula of al-ghurm bi al-ghunm, and is 
in addition to the similar obligation regarding one’s wife/wivos, 
children, slaves and animals.°” 


(h) Kaffarat 

‘The institution of kafférah (expiation of the sins committed) is 
still another avenue through which the wealth reaches the hands 
‘of the poor and the needy. There is a prescribed obligation for 
various sins. Breaking of obligatory Fast during Ramadan, unin. 
tentional homicide, violation of oath, etc., must be expiated by 
paying a specified portion of one’s wealth to the poor and the 
bereaved. 


(i) Adahe 

Another avenue of sharing one’s wealth with the poor is the oblig- 
atory institution of adaht (animal-sacrifice for the pleasure of 
Allah). This institution requires of every competent person (ie., 
a nigab-holder) to sacrifice an animal every year during the ayyam 
al-tashrig (from tenth to twelfth of Dhu al-Hajj, the 12th month 
of the Islamic calendar), commemorating the sublime sacrifice of 
the Prophet Ibrahim.** 


(i) Rawat 
Under this particular institution of dawa’s' come the follow- 
ing: (1) any property whose owner is not known or is untraceable, 
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(ii) the property left by a deceased when there is nobody to in- 
herit it. Such dawa’i* would be taken over by the Bayt al-Mal in 
order to be spent on the public welfare.” 


(k) ‘Ushar 


The institution of ‘ushur signifies the duty imposed on merchan- 
dise. The merchants are required to pay a stipulated percentage 
of their merchandise when it exceeds the prescribed limit of nisab, 
‘Ushir is collected by an official called ‘ashir every time a mer- 
chant enters or exits at the border check-post.” The rate of duty 
of a Harbi, (i.e., a non-Muslim affiliated to a belligerent state), 
is determined on reciprocal basis. If any non-Muslim government 
does not charge any duty from the Muslim merchants, then the 
Islamic state would also not charge anything from the citizens of 
that non-Muslim state.” 


(1) Other Institutions 


There are several other institutions that can well be categorized 
as obligatory because compliance with them is an imperative that 
leaves no room for choice. These are: (i) musd’adah, which means 
that Muslims are obligated to help and support the Muslims that 
are in distress or have suffered heavy losses, e.g. the bankrupt, 
the one under a chronic debt, the one guilty of an unintentional 
murder, etc., (li) jawar, which signifies the obligations related 
to neighbourhood; a Muslim is required to help his neighbour, 
irrespective of the blood or religious relationship; (ill) readiness 
to share ma‘tin, which requires a Muslim to be generous and 
to allow the use of his petty household effects to anybody who 
asks for them; and (iv) diydfah, which requires the Muslims to 
entertain any stranger who comes to their habitat as a guest.” 


3. VOLUNTARY INSTITUTIONS 


Besides the obligatory institutions mentioned above the Qur'an 
has also provided for several voluntary institutions which form 


a part of its system of distribution of wealth. A brief sketch of 
these is given below. 
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(a) Qard Hasan 

It signifies the advancement of interest-free loans to the needy. 
Such loans are given merely to seek the pleasure of Allah and 
with no other intention. A Muslim is exhorted to advance 
gard hasan whenever and wherever the need arises, and then, 
‘to grant maximum possible ease and respite to the debtor.” 
Mawlana Mawdidi rejects the assertion that interest-motive is 
essential for the availability of loans. He regards this as a merely 
false apprehension having no relation to practical experience, It 
is the existence of riba that hinders the availability of loans with- 
out interest. Since the Qur’an has strictly prohibited the practice 
of lending one’s money on interest, there is no reason, he argues, 
why loans should not be available without interest, especially 
when the Bayt al-Mal itself provides the guarantee for the repay- 
ment of loans which are beyond the capacity of the debtors.” The 
Qur'anic injunctions require of a Muslim not only that the needy 
be provided the gard hasan but also that no pressure be exerted 
upon a poor debtor for its repayment. The Qur’in promises great 
rewards for those generous people who write off the outstanding 
debts against incapable debtors.”* 


(b) Nudhar 


Nadhr (singular form) is an undertaking to spend or sacrifice a 
specified item for a quantity of wealth for the pleasure of Allah if 
a desired ob jective is achieved. Although making of such a nadhr 
is not obligatory, and a Muslim is absolutely free to make it or 
not to make it; yet, when a nadhr is made and the objective 
is achieved, then, it is incumbent to fulfil it. The Qur'an has 
commanded the fulfilment of nudhur.”* 


(c) Wass 

The institution of wagf signifies the act of making an endowment 
for the common weal of the society. Once an owner voluntarily 
declares a specified property as wagf , he relinquishes his personal 
right of making any transactions regarding that property. The 
income from such a property is spent on the projects of general 
welfare specified by the person who made the endowment. The 
basis for this institution is found in the Sunnah (the Prophetic 
tradition).™* 
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(a) Wasiyyah 


‘The Quran has recognized wasiyyah (will) as a genuine voluntary 
institution for the transfer and distribution of wealth.”” Anyone 
who owns wealth is competent to make a will in favour of any 
person (excluding his legal heirs) or in favour of any institution, 
and for any lawful purpose upto the maximum limit of one-third 
of his property. This restriction safeguards the genuine interests 
of the legal heirs while the institution itself helps in the wider 
distribution of wealth." 


(e) Infaq al-Tatawwu‘ 


Besides the obligatory institution of infag discussed in section 
2 above, the Qur'an has also recommended infég al tatawwu' 
(the voluntary spending of wealth) popularly known as sadagat 
al-tatawwu'. The Qur'an promises great rewards for such a 
sadaqah."' The difference between the obligatory inféq and the 
voluntary infag is that while a man gets rewards for doing either 
cone, he is held as a defaulter and sinner for not doing the former, 
but not so in case of the latter.” The Qur’an regards infag as 
the essence of birr (virtue). According to it, no one can attain 
to the level of perfection in virtue without spending, out of one’s 
dearest belongings, for seeking the pleasure of Allah.** 


C. EQUITABLE DISTRIBUTION 
AND ITS EFFECTS 


The contents of sections A and B of the present chapter have 
thrown sufficient light on the Qur'énic presciption regarding the 
distribution of wealth in the society. This section is intended to 
present an analysis and appreciation of the Qur'anic distribution 
system in terms of its consequences and effects, The first and fore- 
most effect of the prescribed Qur’anic system is the attainment 
of cooperation and social security. 


1, SOCIAL SECURITY THROUGH COOPERATION 


It may be made clear at the very outset that the Qur'an has 
never advocated or even contemplated the equal distribution of 
wealth among all the members of the society. On the contrary, it 
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maintains, as we have already noticed in chapter 5, that disparity 
in terms of wealth is but natural and is perfectly in accord with 
the scheme of Allah. Dwelling on this theme Mawdadi insists that 
the Qur'an has envisaged equitable, and not equal share in wealth 
for members of the human society. He contends that equality in 
wealth is unnatural. The obvious and undisputed inequality in 
terms of health, strength, beauty, intelligence, skills among the 
hee, beings fully justifies their obvious inequality in wealth as 

Recognizing the existence of inequality as a natural phe- 
nomenon, the Qur'an calls for cooperation, sympathy, and mu- 
tual support between the rich and the poor. It makes incumbent 
upon the society and especially its rich members to cater for 
the needs of the poor members, The obligatory institutions men- 
tioned above are, in fact, the channels through which the poor 
are to receive their due share in the society's wealth. This is ‘thelr 
share’ because Allah, the Real Owner, has called it their right in 
the wealth of the rich."® Hence, by sharing their wealth with the 
poor, the rich are not bestowing any favours upon them. They 
are only giving them what is their due as a matter of right. 

The Qur'anic injunctions for the distribution of wealth seek 
to bring about a unique system of social security. Under this 
system everybody is guaranteed a share in the society’s wealth. 
The minimum quantity of this share is determined by the need of 
the poor. The Qur’an, through its emphasis on providing help and 
assistance to those in need, to establish a system of social security 
ensuring that nobody is left without help." It emphasises a very 
strong bond of community by declaring that all Muslims are: (i) 
brothers;*” (ii) as impregnable ‘as a building with lead’,** and 
(iii) s0 strongly motivated by altruism that they give preference 
to the needy over themselves.** 

Drawing upon such Qur'anic statements,” Fazlur Rahman 
concludes that if the prosperous members do not take due care 
‘of the weak and needy members of the society its decay is 
imminent." The Qur’an ensures the best social security for the 
poor through its legislations and commendations discussed in sec- 
tions A and B above.”? The ahadith of the Prophet (peace be on 
him) elaborated the principles enunciated in the Qur'an, thereby 
instituting a system of mutual security.** Due to the importance 
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attached to this matter, a comprehensive system of collection and 
distribution has been laid down. 

‘That the Qur'an wants to establish a just social order is 
evident not only from its ethical teachings but also from its oblig- 
atory institution of zakdt and its total prohibition of riba. These 
and other similar injunctions are meant to guarantee an equitable 
distribution of wealth.** The institution of zakdt also serves as a 
general insurance for every member of the society, leaving no need 
for the contemporary usurious business of insurance.” Shihab has 
rightly called zakdt a ‘novel way of general insurance’ where the 
premium is paid only by the wealthy but the benefits are open to 
everybody in need.*” Explaining the Qur’anic proclamation that 
“men are entitled to a share of their earning and women are enti- 
tled to a share of their earning”, al-Mubarak maintains that all 
of the earned/possessed wealth does not belong to the possessor, 
According to this enunciation, the earning-hand is entitled only 
to a portion of his/her earnings while the remainder must go to 
the needy, This is what constitutes the social security (al-takdful 
al-ijtimaé#) of Islam.”* 


2, ERADICATION OF POVERTY 


‘The eradication of poverty from the society is one of the primary 
duties of the Islamic state (for details, see chapter 9). The Qur'an 
recommends mutual help, sympathy, and service, It it that 
anyone in distress must be helped. This help may be in any of 
the following forms: (i) advancing gard hasan to the needy; (ii) 
being lenient to the debtor; (iii) writing off the debt if the debtor 
is unable to pay; (iv) helping the debtor to repay his debt; and 
(v) giving away one’s wealth by way of voluntary charity. These 
measures, in conjunction with the obligation of zakat and the 
prohibition of ribd, play an effective role in the elimination of 


distress and poverty.!°° 

‘The Qur'an contains legal enactments as well as moral exhor- 
tations aimed at helping and strengthening the weaker segments 
of the society—the poor, the orphans, the women, the slaves, 
and those chronically in debt.'* The institution of zakat and 
the system of the Bayt al-Mal are so designed as to distribute 
wealth and eradicate poverty from the society.!° The Qur'an has 
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prohibited riba because it increases the existing poverty of the 
masses.1® 

Tf there exists a lack of just distribution of wealth, the result- 
ing poverty and the sense of deprivation may lead the poor to 
kufr (disbelief). The verses (89:15-20) tell us that a major cause 
of atheism is the injuetice on the part of the mighty and the rich 
who appropriate all the wealth for themselves and do not share 
it with the poor and the orphans. It is precisely because of 
such dire consequences that poverty is considered an evil from 
which the Prophet (peace be on him) used to seek the refuge of 
‘Allah 29% 

Islam encourages everyone to work and to produce in order to 
be self-sufficient. Dependence on others is bad and begging from 
others is worse and demeaning. Anyone who possesses provisions 
sufficient even for even one day is prohibited from begging. In 
Islam there is no room for professional beggars. Anyone who owns 
nid is not allowed to accept sadagah even if it be offered to hit 
without asking for it. The Qur'énic injunctions aim not merely 
at stopping the ineligible people from receiving help, but also 
at making sure that all such help reaches the hands of really 
deserving individuals in the society." 

Tbn Hazm was 50 overwhelmed by the Qur'anic injunctions 
regarding the rights of the poor that he wrote a lengthy discourse 
on hagg al-fagir (the right of the poor). He maintains that in case 
the zakdt fund is inadequate to provide for the poor, then it must 
be augmented by further collections from the rich. ‘The poor, he 
insists, must be provided with their needs even if it requires the 
State to take the drastic step of seizing all private properties!" 

‘The Que’anic principle that “wealth should not circulate only 
among the rich”! calls for such an equitable distribution of 
woalth as may eliminate poverty from the society. The obliga- 
tion of infaq must remain enforced until this objective is fully 
attained. Full compliance with this obligation did show its tan- 
gible consequence when during the reign of Caliph ‘Umar ibn 
“Abd al-Aziz not a single soul could be found to whom the akat 
money could be delivered. This was due to the fact that practi- 
cally everyone in the entire Caliphate had become a nigdb-owner, 
i.e., Hable to pay cakdt rather than eligible to receive it. At this 
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juncture the Caliph decreed that the revenue from zakdt be spent 
‘on the emancipation of slaves.!® 

A close study of the eight categories of the eligible receipi- 
ents of zakat reveals that poverty is the common denominator 
of all those categories. Keeping in mind the extreme importance 
of the institution of zakdt it is but natural to deduce that the 
Qur'an wants to deal firmly and squarely with the problem of 
poverty."! The hadith of the Prophet that there are other obli- 
gations, besides zakat, attached to one's wealth, also points to the 
recognition of the importance of this problem." It is perfectly 
legitimate to spend zakdt fund for the repayment of outstand- 
ing debts even if the debtor may possess his own house, servant, 
horse and household effects.'*? 

Economists agree that the exploitative nature of interest is 
mainly responsible for the inequitable and unjust distribution of 
wealth.!"* The interest-oriented economy is focused on maximin- 
ing the profits of the capitalist regardless of the need and general 
welfare of the society." By abolishing interest, the Qur'an hax 
sought equitable and just distribution of wealth which is an es- 
sential requirement for the eradication of poverty.:'* 

‘The eradication of poverty is a joint responsibility of the soci- 
ety and the State. The Islamic system of social security demands 
full satisfaction of the basic needs of all members of the society.''® 
Drawing upon certain Qur'anic verses (107:1-7), Fazlur Rahman 
asserts that in the absence of concern for the poor even prayers 
become hypocritical."!” Since wealth is a bounty (fad!) of Allah, 
its owner must show his gratitude by being generous to the less 
fortunate creatures of Allah. 


3. BOOST IN BUSINESS ACTIVITY 


Business acivity cannot prosper in a society whose members, gen- 
erally speaking, are paupers and have nothing to spend. Produc- 
tion and consumption—the two determinents of any flourishing 
business—depend on the relative prosperity of the society con- 
cerned. If there is no consumption there will be no production. 
Similarly, if the masses do not have the purchasing power, then 


the consumption of all products is bound to suffer. That ex- 
plains the vital relationship between the general prosperity of 
the masses and the flourishing business activity. It goes without 
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saying that the Qur’anic emphasis on injaq plays a decisive role 
in the distribution of wealth, in the elimination of poverty, in 
bringing about prosperity to the general public, and, of course, 
in enhancing business activity. Mawdddi maintains that expend- 
ing of wealth on one’s own needs, giving it in charity to the poor 
‘and the needy, giving it as gard hasan to the needy, advancing 
it as interest-free loan or on partnership to the enterpreneur, re- 
sults in a boom in commerce, in industry and agriculture, and in 
a rapid increase in the gross national product (GNP)."” 

‘Through the obligation of infég on the one hand and the 
prohibition of ribd on the other, the Qur’an has sought to bring 
about a fair distribution of wealth which is a must for the general 
prosperity of society, which, in turn, is essential for business ac- 
tivities to flourish.'?° Hussain strongly holds that the individual 
as well as collective emancipation of man, in this life as well as in 
the Hereafter, lies in the Qur'anic principle of “the distribution 
of all surplus wealth”.'*! The institution of in/aq is instrumental 
in curbing the tendency to practice riba, because it ensures avall- 
ability of the required funds to the masses without forcing them 
to resort to riba. It brings relief to the general public and thus 
helps to facilitate lawful business transactions devoid of riba, Per 
contra, absence of the infag results in economic depression which 
compels the weaker segment of the society to resort to unlawful 
riba? 

Babilll holds that there seems to be a vital link between infaq 
and bay! (trade), The verse (2:275) that speaks of permission and 
prohibition of bay' and ribd respectively and which is preceded 
by several verses exhorting infaq, carries an implicit warning that 
‘abstention from lawful expending of one's wealth may result in 
total destruction, or at least, paralysis of business activity. The 
verse (2:254) also points to the same vital link between infaq, riz 
(provisions), and bay’, as it gives an implicit assurance that ex- 
pending from the rizq provided by Allah will result in a booming 
business.'* 

Investment in mass production can be profitable only when 
the masses have the power to purchase and consume these goods. 
When there is no inféiq on the part of the rich, because of their 
concentration on building more capital either for lending it on 
riba or for investing it on further production, the consumption 
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of the produced goods is bound to suffer heavily. The reason is 
simple: “millions of people would not buy because they do not 
have money, while thousands of those who have money would 
not buy because they want to save it for reinvesting it on further 
production or for advancing it as interest-bearing loans”.'™* It is 
rather obvious that the prosperity of the masses demands a fair 
distribution of wealth. But, in an interest-oriented capitalistic 
society, the dream of fair distribution can never be actualized. 
Economi ist that for attaining this goal the rate of interest 
has to be lowered to zero. Lord Keynes, one of the economists who 
seemed to have had a good perception of the role of interest, was 
convinced that full employment could never be achieved unless 
the rate of interest was reduced to zero.'** All told, the Qur’anic 
enjoinments and prohibitions aimed at non-concentration as well 
as fair and equitable distribution of wealth in the society play a 
positive role, not only in the financial security of the maasea but 
also in enhancing business activity as such. 


D. CONCLUSION 


1. The Qur'an calls for an equitable and fair distribution of 
wealth in the society, 


2, Besides its moral exhortations to infag and its condemna- 
tion of-concentration and hoarding, the Qur'an has estab- 
lished, through its legal enactments, several institutions for 
the distribution of wealth, 


oy 


. While it eradicates poverty and ensures social security for 
every member of the society, the distributive system of the 
Qur'an eliminates the exploitative element from the realm 
of business. Thus it helps not only in maintaining business 
activity on just and ethical lines, but also in its growth and 
enhancement. 


‘The foregoing six chapters have provided us with a definite 
perspective on what may well be categorised as the Qur’anic 
conceptual and pragmatic ground work for the ethical business 
‘The following two chapters deal 


conduct envisaged by the Qur’a 


DisTRIBUTION OF WeaLTa ‘3 


specifically with what is right and what is wrong in the conduct 
of business. 


Bonne 


SEVEN 


The Approved Business 
Conduct 


But God hath permitted trade and forbidden usury. 
Those who after receiving direction from their Lord, 
desist, shall be pardoned the past;....! 


ye who believe! Eat not up your property among 
yourselves in vanities: but let there be amongst you 
traffic and trade by mutual good-will: nor kill (or de- 
stroy) yourselves: for verily God hath been to you 


most Merciful? 


O ye who believe! Fear God and be with those who 
are true (in word and deed). 

And shun the word that is false,....* 

O ye who believe! Fulfil (all) obligations.* 


_..and fulfil (every) engagement, for (every) en- 
agement will be enquired into (on the Day of 
Reckoning).° 

God doth command you to render back your trusts 
to those to whom they are due; and when ye judge 
between man and man, that ye judge with justice: 
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verily how excellent is the teaching which He giveth 
you: For God is He Who heareth and seeth all things.” 


‘Those who faithfully observe their trusts and their 
covenants, and who (strictly) guard their prayers, 
these will be the heirs, who will inherit Paradise: they 
will dwell therein (for ever).* 


Say to My servants that they should (only) say those 
things that are best: for Satan doth sow dissensions 
among them: for Satan is to man an avowed enemy.” 


Help ye one another in righteousness and piety, but 
help ye not one another in sin and punishment.'® 


Give full measure when ye measure, and weigh with 
a balance that is the most fitting and the most ad- 
vantageous in the final determination.'' 


Now hath come unto ye a clear (sign) from your Lord! 
Give just measure and weight, nor withhold from the 
people the things that are their due; and do no mis- 
chief on the earth after it has been set in order: that 
will be best for you, if ye have Faith.!? 


And the Firmament has He raised high, and He has 
set up the Balance (for Justice), in order that ye may 
not transgress (due) balance. So establish weight with 
justice and fall not short in the balance,'* 


O ye who believe! When the call is proclaimed to 
prayer on Friday (the Day of Assembly), hasten 
earnestly to the Remembrance of God, and leave off 
business (and traffic): that is bets for you if ye but 
know! And when the Prayer is finished, then may ye 
disperse through the land, and seck of the bounty 
of God: and celebrate the Praises of God often (and 
without stint): that ye may proper.’* 


(God is glorified) by men whom neither traffic nor 
merchandise can divert from the Remembrance of 
God, nor from regular Prayer, nor from the practice 
of regular Charity: their (only) fear is for the Day 
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when hearts and eyes will be transformed (in a world 
wholly new).!* 


But seek, with the (wealth) which God has bestowed 
on thee, the Home of the Hereafter, nor forget thy ora- 
tion of this world: but do thou good, as God has been 
good to thee, and seek not (occasions for) mischief in 
the land: for God loves not those who do mischief." 


If the debtor is in a difficulty, grant him time till it 
is easy for him to repay. But if ye remit it by way of 
charity, that is best for you if ye only knew,'? 


Say: Not equal are things that are bad and things 
that are good, even though the abundance of the bad 
may dazzle thee; so fear God, ye that understand; 
that (so) ye may prosper.'* 

‘That which is left you by God (after rendering to oth- 
rs their just dues) is best for you, if ye (but) believed! 
But I am not set over you to. keep watch!” 


Ever since the beginning of human life on this planet the 
need for cooperation among mankind has been felt and has been 
recognized as an essential factor for survival. Members of the 
human species depend upon one another for the fulfilment of 
their needs. This mutual dependence in their individual as well 
as social lives has been responsible for the gradual evolution of « 
system for the exchange of goods and services. 

With the advancement of civilization through the ages this 
system evolved from its rudimentary beginnings into a highly 
developed modern business. The Qur’anic attitude towards busi- 
ness has been delineated in chapter two. However, the Qur'an did 
not stop just at acknowledging the legitimacy of trade. It has also 
provided the believers with the fundamental principles and guide- 
lines for the proper and ethical conduct in business. The purpose 
of this chapter is to trace and delineate the Qur’anic principles 
and guidelines in this regard. We have categorized these princi- 
ples and guidelines under four main heads namely, (a) freedom, 
(b) justice, (c) good manners, both those that are commanded 
and those that are commended, and (d) forms of transaction. 
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A. FREEDOM OF ECONOMIC PURSUIT 


One cannot think of the possibility of trade and legal transac- 
tions unless the right of individuals as well as groups to own and 
alienate any property freely and without coercion is recognized, 
"The Qur'an recognizes this right of individuals and groups. 


1, RECOGNITION OF AND REGARD FOR PERSONAL 
PROPERTY 


Although the real and absolute Owner of all wealth is Allah, 
as we have seen in chapter five on the Qur’anic treatment of 
wealth, the legitimacy of man's ownership over his property is not 
ruled out. The Qur’an recognizes the delegated authority of man 
‘over that wealth that is legally possessed by him. It grants him 
full freedom to make any transactions he wants, enjoining him, 
however, to observe the limits prescribed by the Shari'ah. Wealth 
is regarded as inviolable, and, therefore, respect for a man’s right 
to his life, honour and property is enjoined as a religious duty.2” 
The Qur'an prohibits any unlawful interference with the property 
of others. A Muslim is not allowed to make use of anything that 
belongs to someone else except with the express permission of 
the owner.” The Prophet (peace be on him), during his Last 
Sermon at ‘Arafat, declared the inviolability of property to be at 
par with that of life and honour: 


Like this day of this month in this territory, sacred 
and inviolable, God has made the life and property 
and honour of each of you unto the other, until you 
meet your Lord.?? 


2. LEGALITY OF TRADE 


‘The recognition of man’s ownership over his property is an ac- 
knowledgment of his exclusive right to make important decisions 
regarding his property. He can use, sell, or exchange it for another 
property, The Qur'an declares that trade is lawful.” Detailed 
regulations concerning trade in several verses of the Qur'an pro- 
vide ample evidence of the fact that the Qur'an not only permits 
but also encourages the believers to engage in an honest and 
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mutually beneficial trade.* The legality of trade implies that a 
Muslim is free to make any kind of approved transaction. The 
Qur'an envisages complete freedom of trade, be it internal or ex- 
ternal. Restrictions by way of currency and exchanges control are 
also ruled out since these infringe upon the freedom of the en- 
trepreneur. Open competition based on the natural law of supply 
and demand is encouraged.®* 

It may, however, be observed that legality or permistibility of 
trade should not be misunderstood as abolition of all restrictions 
including the prescribed norms for proper conduct in business. 
‘A Muslim is required to adhere completely and strictly to the 
ethical guidelines provided by the Qur'an during all his business 
transactions. The jurists, in the light of the Qur'in and Sun- 
nah, have prescribed certain rules which must be followed by the 
contracting parties.** 

All kinds of international trade, with the exception of ban on 
exporting war materials to the enemies, is declared as permissible 
and legal. The Prophet (peace be on him) has expressly permitted 
Muslims to conduct trade with an enemy).*" Islam encourages 
the owner of the capital to invest his capital and earn profit 
through lawful business. The recommended channels as well as 
the methods for lawful investment are defined and delineated,”* 


3, MUTUAL CONSENT 


Freedom in trade demands consent, concurrence and agreement 
‘on the part of the contracting parties. Complete mutual consent 
of the parties concerned is regarded as a pre-condition for the 
legality of any transaction, The Qur’dnic injunctions in this re- 
gard are explicit and unequivocal.” Unless this condition is duly 
met, consumption of the transacted property amounts to akl bi 
(ie., a consumption which is unjust and illegal). Draw 
ing his evidence from the verses (4:29-30) of the Qur’an, Muhajir 
concludes that they prescribe two concurrent conditions for any 
transaction to be valid. One, he argues, is the mutual consent, 
and the other is that one party's gain should not be at the cost 
of another's loss. Usury, gambling, lotteries, races and all games 
‘of chance are prohibited because they violate either the first or 
the second condition.” 
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A business transaction cannot be said to have taken place 
with complete consent (tijdratan ‘an tarddin minkum) if either 
pressure or fraud or mis-statement have been used by any party. 
‘That is why the Qur'an has condemned and prohibited such prac- 
tices, The vital importance of a true consent in all transactions 
demands that we elaborate these practices a little further, 


(a) That it be devoid of coercion. Mutual consent requires that 
no force or pressure be exerted on any person or party for 
the conclusion of a deal. In order to be iegitimate, the con- 
cluded deal should be absolutely free from any coercion.*! 
In other words, only those business transactions are deemed 
lawful which are bereft of injustice and exploitation.*? True 
mutual consent is a requirement and a pre-condition. Coer- 
cion must be avoided even though it may amount to making 
some concessions in the prescribed conduct. The Islamic 
law provides for concessions in such cases as may confront 
a Muslim with crisis or undue hardship. These principles of 
concession are as much applicable to a Muslim’s business 
conduct as to any other aspect of his life.”® 


‘The unrestricted freedom enjoyed by a Muslim businessman 
in matters of national as well as international trade reflects 
the principle of non-coercion. Emphasising this principle, 
S$. M. Yusuf holds that imports must be free of all restric- 
tions and custom duties, so that the consumer may get 
the full worth of his money. Justice to both consumers and 
producers demands that all such restrictions be done away 
with.“ Mawdidi maintains that Islam does not impose any 
import or export duties on international trade. Similarly, it 
does not hinder internal trade by levying taxes. Thus Islam 
ensures an absolutely free exchange of goods and services,25 


Another manifestation of the principle of non-coercion is 
the requirement that wages be freely negotiated and settled 
with mutual consent. No one is authorized to impose fixed 
wages just as no one wields the authority to fix prices for 
the commodities. The contracting parties would settle on 
the just wages on the basis of the natural law of supply and 
demand if they are given the freedom to act without any 
superimposed restrictions.** 
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(b) ‘That it be devoid of fraud. Fraud and deception of any kind 

are condemned by the Qur’an.*? Muslims are enjoined to 
make their transactions absolutely free even from ambigu- 
ity, let alone fraud and deception. They are required to be 
clean, clear, honest and just in their dealings. The purpose 
is to protect the contracting parties from mutual injustice 
and the resulting disputes.* Consequent upon such injunc- 
tions the jurists have ruled as unlawful all such transactions 
as are likely to end up in disagreement and litigation.” Ex- 
amples of such ambiguous deals are selling of fruits on the 
trees or of milk in the udder. 
In order to eliminate all chances and possibilities of fraud 
and the resulting disputes, the Quran instructs that the 
terms and conditions of the contract must be clearly speci- 
fied in black and white in the presence of witnesses.*° Such 
transparency is necessary for the all important real mu- 
tual consent which is absolutely incompatible with fraud 
and deception. In case of an employment contract the na- 
ture as well as the duration of work with its corresponding 
wages must be determined by negotiations between the par- 
ties, free of any pressure and spelled out in unambiguous 
terms.*! 


(c) That it be devoid of lying. Lying is one of the most de- 
testable vices in the sight of the Qur’an.*? The Qur'an 
commands the Believers to avoid all kinds of false state- 
ments (al-gawl al-zir).® While liars are cursed by Allah,** 
those with truthfulness are highly praised by Him,‘ and 
the Muslims are exhorted to emulate them. The Qur'an 
enjoins upon Muslims to be truthful without fail and to 
have firm conviction in veracity*® 


Indeed, truthfulness is an integral part of mutual consent. Co- 
existence of lying with mutual consent is a contradiction in terms. 
Islamic history bears witness that the services of Muhammad 
(peace be upon him), long before the proclamation of his prophet- 
hood, were acquired by Khadijah, a wealthy businesswoman 
of Makkah, because of the reports she had received about his 
honesty, truthfulness and trustworthiness. His behaviour in the 
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subsequent business trips confirmed the reports of his excellent 
character and redoubled the confidence of his employer."” 

‘The sum up, then, freedom in matters of business transac- 
tions envisages (i) the right of owning property, (ii) the legality 
of trade, and the existence of mutual consent. Mutual con- 
sent, however, can exist only when there is volition, honesty and 
truthfulness as against coercion, fraud and lying. Further elabo- 
ration of these points will be made in the next section, 


B. JUSTICE/EQUITY 


It is no exaggeration to say that justice forms the core of the 
Qur’dnic injunctions, The Qur'an itself asserts that the purpose 
of its revelation is to establish justice and equity."* After citing 
several unique instances of Islamic justice, Sayyid Mawdadi re- 
marks that only Islam presents a system of real and perfect social 
justice.” The Qur’dnic teachings pertaining to justice in the 
realm of business may be categorized under two heads; namely, 
(1) the imperatives, and (2) the safeguards. 


1. THE IMPERATIVES 


This category consists of commands and recommendations re- 
garding conduct in business. These are discussed separately bo- 
low. 


(a) Fulfilment of Promises, Pacts and Contracts. One of 
the most important teachings of the Qur'an about business 
conduct is to fulfil promises and contracts." The Qur'an 
demands that all contracts and promises be honoured and 
all obligations fulfilled.*! Also, it warns that everyone will 
be questioned regarding the contracts and covenants made 
by him/her.*? It commands the believers not to violate their 
concluded contracts even if there be a genuine reason to 
believe that the other party is intent upon its violation. 
Under such circumstances it instructs them to inform the 
other party about their (the believers") decision regarding 


the formal dissolution of the pact so that they are left on 
an equal footing. It is a clear evidence of the fact that the 
Qur'an wants justice to be maintained even in respect of 
‘one’s concluded pacts.** 
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‘The Qur'an, moreover, enjoins upon the believers to guard 
their oaths; this means they should be serious about fulfill- 
ing them.%* It has also prescribed penalty for violation of 
one’s oath. Guarding of oath also implies that one should 
be careful not to take an unlawful oath, since elsewhere the 
Qur'an has instructed the believers to defy their unlawful 
oaths and expiate for the sin of violation.** 


(b) Exactness in Weights and Measures. It goes without 
saying that the confidence of the customers plays a vital 
role in the advancement of any business concern. That 
is why all big businesses make every effort to build up 
their reputation and to maintain it. By the same token, 
the importance of accuracy in terms of weights and mea- 
sures (or, for that matter, of any promised specifications) 
cannot be overemphasised. The Qur'an has laid enormous 
stress on this matter. It has repeatedly commanded the be- 
fievers to weigh and measure in full without the slightest 
diminution,” warning that those who give short measure 
of short weight would meet with dire consequences.*” The 
Qur'énic emphasis on justice in general and the mainte- 
nance of straight balance in particular is evident from its 
forceful and oft-repeated injunctions. The fundamental mis- 
sion of all the Prophets, according to the Qur'an, was to 
keep the balance straight and to uphold justi 


(c) Work, Wages and Payments, The Islamic work ethic re- 
quires that the wages as well as the specifications of the job 
to be done must be clearly stipulated at the time of mak- 
ing an agreement. It further demands that the stipulated 
wages, as well as all other dues, must be paid promptly 
at the completion of the assignment without any delay or 
diminution.* The Qur'an acknowledges various gradations 
among workers on the basis of the quality and quantity 
of their work.*? This provides an ample proof that wages 
cannot be equal in all cases and for all workers. Thus, al- 
Mubarak lays down that giving of equal wages for unequal 
work is tantamount to zulm (injustice). 


Islam has prescribed definite rules for protecting the mutual 
rights and obligations of the employers and the employees." 
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The institution of Hisbah® ensures that these rules are ob- 
served both in letter and spirit. The purport of Hisbah is 
to preclude injustice, exploitation and corruption. Interest- 
ingly enough, the Qur'an has placed men and women at par 
as far as their right to, and their remuneration for, work is 
concerned."* Once a contract based on the matual consent 
of the employer and the employee is finalized, the former 
is morally and legally obligated to be fair, generous and 
prompt in paying the wages, while the latter is obligated 
to do his job sincerely and efficiently,” 

According to the Islamic work ethic, a worker ix entitled 
to a fair and just wage for his work. Any attempt on the 
part of the employer to deprive the worker of his just wage, 
or even to,unduly delay it, is regarded as a sin liable for 
punishment.“ The Qur'an instructs that we must be de- 
cided with mutual consultation and consent.” Even the di- 
vorced mother of one's baby cannot be forced to suckle the 
baby if she does not consent to accept the wages offered for 
that service.” The Qur'an enjoins upon Muslims to guard 
and duly discharge their trust and responsibility,” The best 
employee, thus, is one who is efficient and trustworthy.”? 
Everyone bears the personal responsibility of scrupulously 
arding whatever is placed under his trust. This respon- 
sibility is equally applicable to one’s job, no matter what 
the job or assignment might be.” 


A person who works for another person, a firm or an institu 
tion, has been commanded by Allah to perform his work ef- 
ficiently and honestly.* The job assigned to him is amanah 
(trust) and its acceptance tantamounts to acceptance of 
the trust and, therefore, he must fulfil the trust sincerely. 
Yiisuf Misa maintains that the Prophetic pronouncement: 
“Everyone of you is a shepherd and, everyone of you would 
be questioned regarding his flock” includes every worker 
because his “flock” is the job entrusted to him.”® The term 
amanah used in the Qur’an and the Hadith is inclusive of 
one’s job or responsibility, just as its antonym, khiydnah, 
includes in its application every kind of non-fulfilemnt of 
one’s responsibility and betrayal of one's trust.” 
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(d) Teuthfulness, Sincerity and Honesty. The Qur'an 
commands people to be honest, sincere and truthful in 
all walks of life. This is especially required in the realm 
of business.’? While lying and cheating are condemned 
and forbidden and even approximated with the negation of 
faith,” the quality of truthfulness is not only commanded 
but has been made an absolute requirement.” Sometimes 
truthfulness is opposed in the Qur'an to hypocrisy."° Be- 
sides the Qur'anic injunctions, there are numerous tradi- 
tions of the Prophet (peace be on him) enjoining truthful- 
ness.*! It is also enjoined upon Muslims to be sincere in 
their speech as well as in action, The kind of intention with 
which a certain action is pursued determines the measure 
of one’s sincerity.” Islam requires that all business trans- 
actions must be carried out with frankness and honesty, 
and promises Allah’s blessings to those engaged in honest 
trade. The demand for an absolute honesty in business 
leaves no room for cheating, fraud and exploitation of any 
kind. It requires every trader to strictly adhere to jus- 
tice as well as to straight-forwardness in all his dealings 
‘and transactions." Those who disregard these injunctions 
‘and indulge in cheating, fraud, exploitation, and lying, are 
warned of an awful and grievous penalty." 


(e) Efficiency and Competence. Islam urges Muslims to do 
their jobs without any lapse or omission, and to the best of 
their efficiency and competence.” Steadfastness in declared 
to be a praiseworthy quality. A small action that is done 
regularly and persistently is preferred to a big one that is 
done only occasionally.*” Competence and honesty are the 
‘two attributes that make one an excellent employee.” 
‘The Qur'an urges the believers to gain control over the 
universe and to make full use of its natural resources,"” 
It exhorts them to take full advantage of oceans by uti: 
lizing them for navigation, for procuring (sea) food, and 
for extracting pearls, ete., from them.”° It encourages them 
to make use of iron” in order to establish heavy industry 
or to build huge mansions, etc.”? Since none of these stu- 
pendous jobs can be done without acquiring efficiency and 
competence, the importance of developing these qualities is 
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self-evident. That is why the Qur’an wants every Muslim 
to be efficient and competent, 


({) Selection on Merit. The Qur’anic standard of eligibility 
for a job.is the required merit and competence for it. It 
stresses the importance of competence and honesty since 
without these pre-requisites one could not be efficient. “* 
‘Abd al-Hadi maintains that the qualification of al-qawi 
(the strong and efficient) (Qur'an 26:28), suggests that pri- 
ority should be given to one who excels others in physical 
or mental capacities required for the job.” 

Besides these Qur'anic injunctions, there are several ahadith 
of the Prophet (peace be on him) urging the believers to 
regard merit and competence as the ultimate criteria for 
appointment to any public office."* Thus, an appointing 
authority is duty-bound to investigate and verify the com- 
petence of a prospective employee (especially so while fill- 
ing in key positions) before finalizing his/her appointment. 
‘The Prophet himself interviewed his Companion, Mu‘adh, 
and ascertained his competence before appointing him gadt 
(judge) in Yemen.* 

The Prophet (peace be on him) had reportedly refused 
some of his Companions’ requests for official appointments 
because of their lack of the requisite competence for the jobs 
concerned.®” Several ahddith also strongly warn against 
dishonesty in the selection of officials.* Hence ‘Abd al- 
Hadi concludes that these teachings of the Qur'an and 
Sunnah reaffirm that merit and competence should be the 
sole criterion for any official appointment.” As a conollary, 
al-Mubarak feels that appointing unqualified and incompe- 
tent people to a job tantamounts to dishonesty. 


(g) Investigation and Verification. Investigation and veri- 
fication are essential because they constitute a prelude to 
right and ethical conduct. Hence their importance can never 
be over-emphasised. The Qur'an instructs Muslims to probe 
and verify any given statement or information before mak- 
ing a decision or taking any action.’ Also, it advises them 


to investigate about the commodity before purchasing it. 
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‘This must be done even if there be no other reason, in order 
to ascertain whether the commodity is halal or haram.'°? 


(h) Miscellaneous. Allah has commanded the maintenance 
of ‘ad! under all circumstances and in all aspects of life.'"* 
Although it includes the giving of full weight and mea- 
sure yet the Qur"an specifically and repeatedly mentions 
it because of its crucial importance in business,'™ The 
Prophet (peace be on him) has also reiterated the main- 
tenance of justice and has sternly warned against indul- 
gence in injustice. The Qur'an commands Muslims to 
be just and truthful while bearing witness! and while de- 
ciding a disputed matter,” not only among themselves, 
but also while dealing with their enemies.'°* Justice and 
equity have to be maintained at all costs, Muslims are 
enjoined to cooperate with each other in the establish- 
ment of justice and righteousness. Conversely, any cooper- 
ation in perpetration or perpetuation of inequity and injus- 
tice is strictly prohibited.'® Commenting on the Qur'anic 
injunction (5:3), Ibn Kathir remarks; “Justice is obliga: 
tory on everyone, in respect of everyone and under all 
circumstances”,1!° 


Needless to say that this injunction of equity and justice is 
equally applicable at the time of transacting business, It is 
because of clear injustice to one of the contracting parties 
that Islam has prohibited interest, and has substituted it 
with mudérabah (see section D below) which, by allocating 
an equitable share in profit as well as loss #** ensure jus- 
tice for both capital and labour. Thus for business conduct 
Islam's golden rule is: do not exploit others and do not let 
others exploit you.” 


2, THE SAFEGUARDS 


In order to maintain justice in the conduct of business, the Qur'an 
has provided believers with certain guidelines that serve as de- 
pendable safeguards. Most of these safeguards are spelled out in 
the following verses: 
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O ye who believe, when ye deal with each other, in 
transactions involving future obligations in a fixed pe- 
riod of time, reduce them to writing. Let a scribe 
write down faithfully as between the parties: let not 
the scribe refuse to write as God has taught him, 
so let him write. Let him who incurs the liability dic- 
tate, but let him fear His Lord God, and not diminish 
aught of what he owes. If the party liable is mentally 
deficient, or weak, or is unable himself to dictate, let 
his guardian dictate faithfully, And get two witnesses, 
out of your own men, and if there are not two men, 
then a man and two women, such as ye choose, for 
witnesses, so that if one of them errs, the other can 
remind her. The witnesses should not refuse when 
they are called on (for evidence). Disdain not to re- 
duce to writing (your contract) for a future period, 
whether it be small or big: it is just in the sight of 
God, more suitable as evidence, and more convenient 
to prevent double dealing among yourselves. But if 
it be a transaction which ye carry out on the spot 
among yourselves, there is no blame on you if ye 
reduce it not to writing, But take witnesses when- 
ever ye make a commercial contract; and let neither 
scribe nor witness suffer harm, If ye do (such harm), 
it would be wickedness of you: so fear God, for it is 
God that teaches you. And God is well acquainted 
with all things. If ye are on a journey and cannot 
find a scribe, a pledge with possession (may serve the 
purpose). And if one of you deposits a thing on trust 
with another, let the trustee (faithfully) discharge his 
trust, and let him fear his Lord. Conceal not evidence; 
for whoever conceals it, his heart is tainted with sin, 
And God knoweth all tliat ye do." 


Now, if the contracting parties take a little extra care to com- 
ply with these seemingly minor details, set out in the verses 
quoted above, the chance of any foul play, whether deliberate 


or otherwise, would be fairly minimised, if not eliminated alto- 
gether. These are: (1) writing of contract, (2) witnesses, (3) rahn 
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(pawn, mortgage), and (4) the principle of individual responsibil- 
ity, A brief description of these would be helpful in understanding 
their importance. 


(a) Writing of a Contract. A business contract should be put 
in black and white. This is specially recommended in the 
case of credit transacti hether large or small.''* Need- 
less to say, the act of writing down of the terms of transac- 
tions is an effective safeguard against any false claims made 
by either party subsequently. The contemporary business 
practice of issuing a customer's receipt or cash-memo is a 
convenient way of achieving the same objective. 


(b) Witnesses. The Qur'an also recommends that credit 
‘transactions should be witnessed by two reliable adult 
‘males or, if two men are not available, then one man and 
two women.'* The presence of two reliable witnesses at 
the time of making a credit transaction is, undoubtedly, an 
added safeguard against any sort of foul play, whether de 
liberate or otherwise, by either of the contracting parties. 


(c) Rahn. Another safeguard, ' in case of a credit transac- 
tion, is the act of taking into possession by the creditor of 
a real property belonging to the debtor, as pawn or mort- 
gage, until the loan is repaid (for the details of these three 
safeguards see section D below), 


(d) The Principle of Individual Responsibility. Accord- 
ing to the Qur'an, in a business transaction as in any other 
sphere of life, the principle of individual responsibility is of 
prime importance. Everyone is held personally responsi- 
ble for any undertaking or transaction made by him, No 
cone is given the privilege of immunity from facing the 
consequences of one’s deeds. In this Qur’anic principle 
there is a dependable deterrent against any irresponsible 
behaviour. Everyone is answerable both in this world and 
in the Hereafter.!"? 


In addition to the above, the Qur'an has provided for institu- 
tions that serve as effective safeguards against any malpractice, 
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injustice, or violation of contract (for details see chapter 9 on 
“implementation” ). 


C. MANNERS: COMMANDED AND COMMENDED 


Both the Qur'an and the Sunnah have prescribed certain man- 
ners and recommended certain others for proper ethical conduct 
in business. A Muslim businessman is required to conduet his 
business in the light of these manners. In the present section 
we would try to summarise these under three heads; namely, (1) 
leniency, (2) service-motive, and (3) consciousness of Allah. 


1, LENIENCY 


Leniency is the foundation and core of good manners. It is a 
highly praised quality and encompasses every aspect of life. It is 
an attribute of Allah Himself and the Muslims are encouraged 
to inculeate it in themselves. Several Qur’anic verses and ahddith 
laud and enjoin leniency. The Prophet (peace be on him) testifies 
the Qur'an, was very lenient and full of mercy.!"* Some specific 
illustrations of leniency are detailed below. 


(a) Politeness. A believer is exhorted to be lenient, polite 
and friendly in his dealings with other fellow humans. The 
Prophet (peace be upon him) reportedly had characterized 
believer as one who befriends others and is befriended by 
them. One who lacks this quality is said to be devoid of 
any virtue. Elsewhere the Prophet is reported to have said: 
“May Allah bless the person who behaves leniently while 
buying, while selling, and while collecting his dues" ,!! 
‘The Qur'an has given the believers an express command to 
be nice and polite in their speech while addressing others.” 
As ‘Abd al-Hadi remarks, the required husn (niceness) in 
speech also demands sincerity and goodwill for othera— 
hot just soft words.'?! On one occasion the Prophet (peace 
be on him) equated a pleasant remark with charity, while 
‘on another he said: “The best charity is that of tongue”.!?2 
While the Quran enjoins good manners, fairness in dealings 
and politeness in conversation,"™ the Prophet (peace be on 
him) has stated these virtues thus: 


Approved Business Conpvucr 91 


(b) 


(c) 


(a) 


(i) The dearest one to me among you is he who has the 
best manner. 
(ii) A short-tempered and ill-mannered man shall not en- 
ter Paradise. 
(ili) Verily the best amongst you are those who possess the 
best manners,"?* 


‘The Qur'an demands politeness even in the course of one’s 
dealing with al-sufaha’ (the blockheads). Even such peo- 
ple must be addressed with nice and kind words. The 
Muslims are asked to be nice and charitable towards the 
poor. If for some reason they are unable.to help their poor 
brethren monetarily, they must at least treat them with 
kind words and pleasant discourse.!”* Politeness is the first 
step towards goodwill and mutual trust, That is why the 
preachers are directed to be very polite. Arrogance in one's 
behaviour and harshness in one's 5 can only cause 
repulsion and hatred, The Qur"énic insistence on polite- 
ness and soft-spokenness is, therefore, quite logical and 
understandable,!?” 


Forgiveness. The Qur'anic emphasis on forgiveness and 
condonation is remarkable. It regards forgiveness and kind 
words even better than the charity that is followed by 
infliction.* The Qur'an urges the believers to condone 
and forgive the shortcomings and faults of others,!”” and 
to repulse an abhorrent treatment by resorting to a nice 
and kind response, asserting that such a positive response 
would convert even the enemy into « sincere friend,'"° 


Compensation. The Qur'an provides for two types of 
compensation: 


(i) providing help and service whenever it is needed with- 
out any thought of compensation;!* 


(ii) providing help that is rendered free, 
expectation of compensation.'? 


.c., without any 


Removal of Hardships. An important manifestation of 
leniency is to make things easier for others and not to put 
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(e) 


others in trouble and hardship. A Muslim is not supposed to 
be harsh and hard in his dealings with others. The Qur'an 
commands him to be kind and merciful." He is exhorted 
to be fair and lenient in his dealings so as to avoid causing 
any hardship for the other party.™* Thus a creditor should 
allow additional time to his debtor if he is unable to repay 
the debt on time, and the debt may be condoned altogether 
if the debtor is in a real bad situation, 


An employer is required to be just and kind in the treat- 
ment of his employees. He should not burden them with 
such work which is beyond their capacity, or, which is in- 
compatible with thelr wages. The Prophet (peace be upon 
him) has condemned those employers who force their em- 
ployees to work for long hours, thereby making them tired 
and sick.'* 


Providing Help. Islam wants its adherents to be helpful 
to one another as well as to all mankind. Immense rewards 
are promised for those who exert themselves in fulfilling the 
needs of others.'°” The Qur'an exhorts Muslims even to pre- 
fer others over themselves in fulfilling the latters’ needs;!9* 
to be moderate, beneficent and sharing; to assist (the 
slaves who have concluded an agreement of emancipation 
with their masters against payment of a specified sum in 
the task of winning their freedom.'*” The story of Khidr 
in the Qur'én illustrates how much Allah holds in esteem 
those who help others without expecting any compensation 
from them.'*! 


2. SERVICE MOTIVE 


Through his involvement in business activity a Muslim should 


intend to provide a needed servi 


to his own community and 


the humanity at large. His business activity should not be aimed 
merely at grinding his own axe, nor at filling his coffers. He is 
commanded to provide help to those in need, and to share his 
wealth with the poor and the destitute. To exploit the needs of 
general public, or to take undue advantage of them by creating 
artificial needs are incompatible with the teachings of the Qur'an, 
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as noted in Chapter 6. In order to let the service-motive prevail 
over the selfish one, a Muslim businessman must be mindful of 
the following guidelines: 


(a) Consideration of Others’ Needs and Interests. While 


(b 


seeking profit is legitimate and permissible, Islam exhorts 
@ businessman to be considerate of others’ needs and in- 
terests during his pursuit for personal gains. His over-all 
ambition and objective should be to benefit others, since, 
as the Prophet laid down: 


All humans constitute the family of Allah; the 
dearest to Allah among them is the one who is 
the most beneficial towards Allah’s family. 
Whosoever relieves a fellow human being of a 
burden in this world, Allah would relieve him of 
‘a burden on the Day of Judgement, 

None of you can be a true believer unless he loves 
for his fellowmen what he loves for himself, 


‘The Qur'anic business ethic demands due consideration for 
the interest of those who for some reason might not be able 
to protect their own interest. To cite a concrete example, 
the Qur'an instructs the guardians to protect the interest 
of the orphans under their custody, They are advised to 
always keep the orphan’s welfare in mind and act accord- 
ingly. What really matters is what they do to the orphan’s 
property and not how they do it.'** 


Providing Help Free of Charge and Spending on 
Others. In order that Muslims provide help to his fellow 
humans they are urged to spend their wealth on others (see 
chapter 6), they are encouraged to become self-sufficient 
and to produce more than what they need, They are taught 
that “a giving hand is better than a receiving one”.!** 

While the Qur'an requires Muslims to help each other in 
doing good and righteous deeds, it strictly prohibits them 
from rendering any help to, or cooperating with, anyone 
‘engaged in evil and injustice.'“* Islam instructs the believ- 
ers to extend assistance and cooperation to their fellows in 
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need by giving them gard hasan, that is, to be lenient to 
the debtors if they are unable to pay on time, and even to 
condone the debt altogether, if need be.'*” 

The story of Dhi al-Qarnayn in the Qur’an presents an 
excellent model for free help. It is a model as well as an 
exhortation for those who have been blessed by Allah in the 
present times with advanced technology and ample material 
wealth to help the needy and the distressed people of the 
world by sharing with them their wealth and their technical 
know-how.!* The story of the Prophet Moses’ helping the 
daughters of the Prophet Shu‘ayb at the well of Madyan in 
watering their cattle, is an exemplification of how to render 
help to anybody in need even without his asking for it,” 
The Qur'an commends those who cater to the needs of the 
poor, the orphans, and the prisoners; those who provide 
for the needy merely to seek the pleasure of Allah, without 
expecting anything in return from them.‘ 


(c) Recommending and Supporting a Good Cause. The 
Muslims are exhorted to participate in and cooperate with 
‘any venture that is good and beneficial to the society. Those 
who support or recommend a good cause to others are 
promised an equal share in the reward.'"! The Qur'an has 
also expressly commanded Muslims to cooperate and to ex: 
tend a helping hand in promoting a virtuous cause.'*? 


3, CONSCIOUSNESS OF ALLAH AND OF HIS 
PRESCRIBED PRIORITIES 


‘A Muslim is required to be mindful of Allah even when en- 
grossed in his business engagements. He must be fully conscious 
and responsive to the priorities determined by his Creator, God- 
consciousness must be the driving force in determining his course 
of action. He must, for instance, interrupt his business activity 
at the time of prayers (as well as for other obligations),®> 
Business activity must be compatible with the morality and 
the higher values prescribed by the Qur'an. The Qur'an stresses 
that every action and transaction must be subservient to the 
higher goals of life. '™ The believers are exhorted to seek the 
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felicity of the Hereafter by making a proper use of the bounties 
provided by Allah in the present world." They are asked to 
recognise and observe the priorities determined by the Qur'an, 
for instance: (i) to prefer the great and everlasting rewards of the 
Hereafter to the petty and finite benefits of the present world,'®* 
(ii) to prefer that which is morally pure to that which is impure 
even if the latter be available in abundance as compared to the 
former,” and (iii) to prefer what is lawful to that which is not.'®* 

Although the Qur'an has declared business as lawful, yet it is 
equally explicit in reminding the Muslims that their business en- 
gagements should not become a hindrance in remembering Allah 
and in complying with His commands.'** Muslims are expected 
to be fully conscious and mindful of Allah even in the midst of 
their involvement with their wealth and children.’ There is an 
express command, already referred to above, to suspend all busi: 
nens activity at hearing the call for the Friday prayer and to rush 
to it. But after ayer is over the Muslims may resume their 
‘economic pursuits..® 


D. THE FORMS OF TRANSACTIONS 


‘As discussed the general guidelines for ethical conduct above, 
and keeping himself within its confines a Muslim businessman is 
absolutely free to conduct his business in any of the forms that 
are approved by Islam. Before embarking on a detailed discussion 
of these forms some preliminary remarks seem necessary, 

While interest is strictly prohibited, a better and more eq- 
uitable alternative is provided by the Qur'an in the form of 
trade." A perusal of the Qur’anic injunctions concerning com- 
merce reveals that there are two pre-conditions for the validity of 
any given transaction; namely, permissibility and harmlessness, 
It means that (i) the commodity or service in question must be 
permissible (i.e., it would not be among those things that are pro- 
hibited by the Shari‘ah, e.g., wine, pork, crime, prostitution, etc., 
and (ii) the commodity or the service must not be harmful for the 
contracting parties or the general public, e.g., riba, hoarding of 
wealth or commodities, growing of opium, ete." The difference 
between trade and riba, as mentioned by the Qur’An itself, is that 
the former is lawful while the latter is unlawful, Allah wants the 
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believers to follow such a course in their business transactions in 
which there is no harm to any party.'®* 


1. TRANSACTIONS IN GENERAL 


‘The approved transactions may be categorized under three heads: 
(a) barter, (b) cash, and (c) credit. 


(a) Barter. Barter trade (i.e., exchange of goods for goods) is 
permissible with some qualifications. The Prophet (peace 
be on him) had reportedly rejected the transaction in which 
Bilal had exchanged two measures of inferior dates for one 
measure of superior ones.!® This, as well as some other 
ahadith of the Prophet (peace be on him)** prescribe two 
concurrent conditions for the validity of a barter trans- 
action: (i) taking possession of it on the spot , and (ii) 
observing equality in quantity when a commodity of the 
same kind is exchanged. If the commodities to be bartered 
differ in kind, then equality in quantity is not a requirement, 
However, the condition of the spot possession remains effec- 
tive in both the cases. The prescription of such conditions 
in barter, says al-Damihi, is a clear indication that Islam 
considers cash money as the best means of exchange.!*” 


(b) Cash, Although barter trade is permitted with some quall- 
fications, use of cash money is preferred and encouraged by 
Islam. This preference of cash money comes almost close to 
the requirement when barter of the same commodity is in- 
volved. The purpose is to avoid any occurrence of riba. The 
Prophet (peace be on him) had instructed Bilal (when he 
exchanged his two measures of inferior dates for one mea- 
sure of superior ones) to sell his two measures of inferior 
dates for money and then purchase with that money the 
superior ones. This shows the importance of money as an 
instrument of just and equitable exchange. The hadith in 
question is indicative not only of the importance attached 
to money but also of the consideration of current market 
rates with regard to the exchange of produced goods. Need- 
Jess to stress that money provides a standard for real and 
just exchange of value of various commodities and curbs 
the chances of injustice.!® 
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(c) Credit. The transaction of a commodity may be carried 
‘out on cash or on credit. In case of a cash transaction, the 
price of the commodity is paid on the spot. In case of a 
credit transaction, the payment of the price is deferred for 
a specified period, The Qur'an has given some very specific 
and detailed instructions regarding a credit transaction, a 
gist of which is as follows: 


ii. 


iii, 


iv. 


A credit transaction must be for ajal musammd (a 
specified period), leaving no room for any ambiguity. 
All conditions and specifications regarding the credit 
should be put in black and white, 

A scribe should be requested to write it down for the 
parties, 

The scribe should not decline to write it down when 
0 requested, 


. The scribe should write every item justly and accu- 


rately. 


|. The terms and conditions of the credit contract should 


be dictated to the scribe by the debtor, 

While dictating, the debtor should not diminish any- 
thing from the amount of the debt or from its terms 
and conditions, 


. If the debtor is incapable (due to any mental, physi- 


cal of linguistic impediment), then, his agent/attorney 
should dictate on his behalf, 

The agent too is required to dictate justly and accu- 
rately. 


. A credit contract should be witnessed by two men (if 


two men are not available, then, by one man and two 
women). 

‘The persons requested to testify as witnesses should 
not refuse to do so, 


|. The witnesses should not conceal anything of what 


they had actually witnessed. 
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‘The contracting parties should not hesitate to write 
the contract down whether the deal be big or small, 
and no matter how often such deals are made. 


xiv. There should be no harm or unnecessary burden in 
the process for the scribe and the witnesses. 

xv. In case a scribe is not available, the debtor should 
surrender some of his real property as mortgage to 
the creditor who should take it into his possession 
(rihanun magbuidah). 

xvi. If the creditor did not press for a mortgage because 
of his trust in the debtor, the latter should not betray 
the trust reposed in him; he should rather pay back in 
full in accordance with the terms of the credit deal.!® 


It is evidentsfrom these detailed instructions that the Qur'an 
wants Muslims to be very particular in making and keeping a 
credit contract. The objective is to keep a contract straight and 
to eliminate any chances of doubt or injustice. It must be noted, 
however, that writing and witnesses are not considered as the 
essential constituents of a credit contract. Therefore, a credit 
transaction is deemed valid even if made without taking the 
recommended precautionary measures of writing, witnesses and 
mortgage? 


2, SHARIKAH (PARTNERSHIP). 
Defining the Islamic notion of al-sharikah, Yasuf Misa writes: 


a contract between two or more persons who 
unch upon a financial enterprise for the sake of 
profits.!”* 


Elaborating it further, he stresses that there must be two or more 
persons participating in a sharikah. One person, or one single 
party of capital-owners, where the manager is merely an employee 
and not a contracting partner, cannot be called a sharikah.!7? 
Partnership in business is permitted and encouraged by Islam, 
‘There is no limit to the extent of partnership. It may extend to 
the level of companies, corporations and even multinational joint 
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ventures, However, the permission of partnership is not abso- 
lutely unqualified; it should be entered into within certain moral 
and legal constraints. For instance, the form and content of a 
partnership contract as well as the mode of its execution have 
to conform to, and be fully compatible with, the ethical norms 
envisaged by the Qur'an, Some major forms of partnership ap- 
proved by Islam are as follows: 

(a) Al-mudarabah or al-Muqaradah, 

(b) Al‘Inan, 

(c) AL Wujtth, 

(d) Al-Mufawadah, and 

(e) Al-‘Amal or al-Abdan. 

A brief description of these forms is necessary for the purpose 
of clarification, 


(a) Sharikat almudarabah or al-mugdradah. It is a contract of 
business partnership between capital on the one side and 
personal effort or labour on the other. ' This particular 
form of partnership requires that a definite share in profit 
must be agreed upon for each partner at the time of making 
the contract. In case of loss in a muddrabah venture it in 
laid down that the loss has to be borne by the owner of 
the capital alone while the other partner's loss is that of 
his labour and time. The latter cannot be burdened with 
sharing the loss of the capital ax well!” 


(b) Sharikat al-‘indn, It is a partnership between two or more 

persons in terms of both capital and labour. In this form 
ip the profit is divided according to a mutually 
agreed ratio, but the loss is shared in proportion to each 
person's share in the invested capital.” 


(c) Sharikat ol-wujih, This is still another form of approved 
partnership between two or more persons who conduct 
their business on the basis of credit, i.e., without investing 
anything of their own capital. The profit in such partner- 
ship is divided according to the mutually agreed proportion. 
‘The liability, in case of loss, is borne in proportion to the 
commodities obtained on credit by each partner.!" 
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(d) Sharikat al-mufawadah. This is a form of partnership in 
which the contracting parties agree to pool up all their 
monetary resources in order to undertake a business enter- 
prise. It assumes equality of all partners in both profit and 
loss. It also assumes mutual wakalah (agency) and kifdlah 
(suretyship) among themselves,?7” 


(c) Sharikat al-‘amal or al-abdan. It is a partnership be- 
tween two or more persons based on their skills and labour 
whether physical or intellectual. There is no capital in- 
volved in this form of partnership on either side. In other 

it is an association of workers aiming at joint pro- 
duction. Each partner gets a mutually agreed upon share 
in the income/profit.!”* 


‘The five forms of approved partnership mentioned above are 
equally permissible between Muslim and non-Muslim partners, 
except, of course, in regard to such commodities that are prohib- 
ited by Islam. Also, there is no restriction on partnership or any 
other commercial exchange with non-Muslims except in the case 
of prohibited commodities. The permission of business transac- 
tions and partnership with non-Muslims is not limited to Dar 
al-[sldm alone. It may take place anywhere in the world.27* 


E. CONCLUSION 


The discussion above leads us to the following conclusions: 


(1) The approved business conduct is founded on two funda- 
mental principles; namely, (a) freedom, and (b) 


(2) The approved manners in the proper conduct of busi- 
ness as well as the approved forms of transaction reflect 
the same two principles with an added emphasis on God- 
consciousness, leniency and service-motive. 


Keeping in mind the wisdom contained in the well-known 
Arabic saying: “Things are better known when juxtaposed to 
their opposites”, our attention would now be focused on what is 
regarded by Islam as “disapproved business conduct”. This, it is 
hoped, will help us in getting a clearer and better understanding 
of the approved conduct discussed above. 


EIGHT 


Disapproved Business 
Conduct 


‘That is because they say, “Trade is like usury”, God 
hath permitted trade and forbidden usury.' 

If the debtor is in a difficulty, grant him time till it 
is easy for him to repay. But if ye remit it by way of 
charity, that is best for you if ye only knew.” 

O ye who believe! when ye deal with each other in 
transactions involving future obligations in a fixed 
period of time, reduce them to writing. Let a scribe 
write down faithfully as between the parties...” 


O ye who believe! eat not up your property among, 
yourselves in vanities: but let there be amongst you 
traffic and trade by mutual goodwill: nor kill (or de- 
stroy) yourselves: for verily God hath been to you 
most Merciful!* 

God doth command you to render back your trusts 
to those to whom they are due; and when ye judge 
between man and man, that ye judge with justice: 
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verily how excellent is the teaching which He giveth 
you!® 

ye who believe! fulfil (all) obligations.* 

Help ye one another in righteousness and piety, but 
help ye not one another in sin and rancour: fear God: 
for God is strict in punishment.” 


Say: “Not equal are things that are bad and things 
that are good, even though the abundance of the bad 
may dazzle thee; so fear God, O ye that understand; 
so that ye may prosper”.* 

Give measure and weight with (full) justice; no bur- 
den do We place on any soul, but that which it can 
bear; whenever ye speak, speak justly, even if a near 
relative is concerned; and fulfil the Covenant of God; 
thus doth He command you, that ye may remember.” 


Come not nigh to the orphan's property except to im- 
prove it, until he attains the age of full strength; and 
fulfil (every) engagement, for (every) engagement will 
be enquired into (on the Day of Reckoning). Give full 
measure when ye measure, and weigh with a balance 
that is straight: that is the most fitting and the most 
advantageous in the final determination.'° 


Give just measure, and cause no loss (to others by 
fraud). And weigh with scales true and upright, And 
withhold not things justly due to men, nor do evil in 
the land, working mischief,"" 


And the firmament has He raised high, and He has set 
upon the Balance (of Justice), in order that ye may 
not transgress (due) balance. So establish weight with 
justice and fall not short in the balance." 

God commands justice, the doing of good, and lib- 
erality to kith and kin, and He forbids all shameful 
deeds, and injustice and rebellion: He instructs you 
that ye may receive admonition, 


Said one of the (damsels): “O my (dear) father! en- 
gage him on wages: truly the best of men for thee to 
employ is the (man) who is strong and trusty” ...!4 
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O ye who believe! when the call is proclaimed to 
prayer on Friday (the Day of Assembly), hasten 
earnestly to the Remembrance of God, and leave off 
business (and traffic): that is best for you if ye but 
knew!!* 


ye who believe! Let not your riches or your children 
divert you from the remembrance of God. If any act 
thus, the loss is their own,!* 


In the preceding chapter we have discussed the essential 
constituents of approved business conduct. What, then, is dis- 
approved business conduct? It is the absence of any or all of 
the aforementioned constituents in one’s business conduct. ‘This, 
however, would be too brief an answer to explain the whole gamut 
of disapproved business conduct, In the present chapter, there- 
fore, we shall try to delineate its salient features and to focus 
on its various aspects. Before getting into details, a few genera) 
remarks about the problems might help which clarify the whole 
spectrum. Generally speaking, Islam prohibits all such transac- 
tions which result in litigations; which depend just on chance and 
speculation; those in which the rights of the contracting parties 
are not clearly defined; and which enables some to amass wealth 
at the expense of others.!” 

No matter what the form, the essence of disapproved business 
conduct comprises unjustified consumption or appropriation of 
others’ wealth and rights. This is exactly what the Qur'an has 
strictly forbidden by calling it either akl bi al-batil (unjustified 
consumption)!* or zulm (injustice).’* Since injustice lies at the 
root of all undesirable business conduct, therefore all the Qur’anic 
injunctions focus on the elimination of this basic evil. In every 
instance of prohibited business conduct one can discern an cle- 
ment of injustice either to one of the contracting parties or to the 
general public. In some cases the injustice may not be apparent, 
yet it is always there. In order to nip the evil in the bud, Islam 
seeks to block all those channels that eventually lead to injustice, 
For instance, a little quantity of wine may not intoxicate, yet it 
is prohibited because it may lead to the consumption of a larger 
quantity which certainly does intoxicate.” 

‘The Prophet (peace be on him) has condemned injustice as 
the most unforgivable evil which will encircle the unjust p- se 
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in the shape of pitch-darkness on the Day of Judgement;?! the 
Day when the oppressors will be forced to repay in full for all 
their injustices.” It is more hazardous, in a way, to violate the 
tights of fellow humans than to violate the rights of Allah. For 
while the latter may be forgiven by Allah the former would never 
be forgiven by Him unless forgiveness is granted by the wronged 
party as well”? 

According to ‘Abdal‘ati, the main purpose of the Islamic in- 
junctions on economies and commerce is: 


«to secure the rights of the individual and maintain 
the solidarity of society, to introduce high morality to 
the world of business and to force the law of God in 
that sphere of enterprise.** 


It should be clear by now that injustice is regarded as the 
common denominator in all disapproved business conduct. In 
each and every case of disapproved conduct there is an element 
of injustice. For purposes of elaboration, it is proposed to divide 
the subject into three main and categories; namely, (a) riba, (b) 
fraud, and (c) other disapproved practices. 


A. RIBA 


1, EXPLANATION OF RIBA 


Riba literally means increase or addition, The Qur’dn has 
also used this term to signify increase.® ‘Technically ribd refers 
to the addition in the amount of a loan in consideration of the 
time for which it is advanced or of the time for which the repay- 
ment of loan is deferred,”* Juristically, however, riba signi 
(a) the additional money that is given or taken in a dollar-for- 
dollar exchange,?” and (b) the uncompensated increase on one 
side when a commodity of the same kind is bartered.2* Some ju- 
tists have used this term in a rather general sense to include any 
unlawful transaction.” 

The jurists have divided riba into two categories; namely, 
riba al-nasi’ah and ribé al-fad!. The former, also known as ribd 
al-jahiliyyah, is the one expressly prohibited by the Qur’an. The 
latter was prohibited by the Prophet (peace be on him) in or- 
der to block all the channels of riba. Riba al-nasi’ah is the 
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additional amount sought on loan, usually on the basis of time. 
‘This addition, irrespective of its rate or percentage, is the riba 
prohibited by the Qur'an. It makes no difference whether such 
a loan was sought for the purpose of consumption or that of 
investment,”' Riba al-fadl occurs in bartering commodities of the 
same kind without equality in their quantities. A hadith, reported 
by Aba Sa‘id al-Khudri, says the following: 


‘The exchange of gold for gold, silver for silver, wheat 
for wheat, barley for barley, dates for dates, and salt 
for salt, must be on the basis of equality in quantity 
and on the spot possession. Whoever adds or demands 
an addition commits ribd. The giver and the receiver 
of {additional quantity], are equally blameworthy.*? 


This hadith tells us exactly where the ribd enters and how to 
avoid it, Islam allows exchange of commodities of the same kind 
‘on the condition that they be exactly equal in terms of quantity, 
and that possession be taken on the spot, 

In short, Islam prohibits both ribd al-nasi‘ah and riba al-fadl. 
‘The money-lender is entitled only to his capital.” The excuse of 
idtirdr (doing something under constraint) does not apply to the 
money-lender. It may apply to the borrower in a few, but not all, 
casos. As far as ribd al-fadl is concerned, the excuse of ‘idfirdr 
is not applicable to either party and under any circumstance. 
‘The Qur'énic verse (30:39) declares in very clear terms that any 
addition received over and above one’s actual loan is impure, un~ 
blessed and unprofitable in the sight of Allah. This leaves no room 
for the so-called difference between “usury” and “interest”, since 
both represent an addition and increase in the amount originally 
advanced.** 

Shaikh Mahmud Ahmad has remarked that the prohibition of 
riba extends to all money loans which claim either a fixed price 
or a fixed periodic increase for their use. Any other interpreta- 
tion of riba will be open to grave and unanswerable questions. 
First, the principle of exegesis: such an interpretation implies 
that words do not mean what they say, which is repugnant to 
reason and is, therefore, unacceptable. Second, the logical conse- 
quences of having recourse to such an interpretation in the case 
‘of riba will be its extension to such matters as khamr (wine), 


106 Business Eraics 1x Ista 


maysir (gambling). and zind (fornication). Indeed, under such 
interpretation the whole system of prohibitions in the Shari'ah 
collapses. Tufail Ahmad Quraishi has explained rib@ as the pro- 
cess of increasing one’s wealth just on the basis of one’s capital 
without exerting any labour or effort, and, of course, without 
taking any risk of loss.” Anwar Iqbal Qureshi believes that any 
interest that exceeds zero per cent is ribd and is prohibited by 
Islam.™ There could be neither analogy nor resemblance be- 
tween trade and ribd since the former is lawful while the latter 
is unlawful; that while the former is based on equality while 
the latter is based on inequality.” According to Sayyid Qutb, 
any claim of similarity between trade and ribd is simply absurd 
because the former is subject to both profit and loss, while the 
latter is always profitable,** 

In order to get a clear understanding of the meaning of ribd, 
let us consider the following ahddith and the opinions of the great 
authorities of Islamic. 


« Any loan that brings profit is ribé. (Hadith). 


» 


. Anyone who recommends a person and then accepts a gift 
from him has committed ribé. Hadith). 


e 


1. Acceptance of a gift from one's debtor is ribd. (Ton Mas‘tid), 


. Eating in the house of one’s debtor ishardm. (Hasan al- 
Bagri). 


2. PROHIBITION OF RIBA 


Riba has been expressly prohibited in Islam, as set forth in the 
following Qur"anic passages: 


Those who devour usury will not stand except as 
stands one whom the Evil One by his touch hath 
driven to madness, That is because they say: “Trade 
is like usury,” but God hath permitted trade and for- 
bidden usury. Those who, after receiving direction 
from their Lord, desist, shall be pardoned for the past; 
their case is for God (to judge); but those who repeat 
(the offence) are Companions of the Fire: they will 
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abide therein (for ever). God will deprive usury of 
all blessing, but will give increase for charity: for He 
loveth not creatures ungrateful and wicked.** 

O ye who believe! devour not usury, doubled and mul- 
tiplied, but fear God; that ye may (really) prosper. 
Fear the Fire, which is prepared for those who reject 
faith: and obey God and the Apostle, that ye may 
obtain mercy.“ 

For the iniquity of the Jews We made unlawful for 
them certain (foods) good and wholesome which had 
been lawful for them; in that they hindered many 
from God’s Way; that they took usury, though they 
were forbidden; and that they devoured men’s sub- 
stance wrongfully; We have prepared for those among 
them who reject Faith a grevious punishment.** 

So give what is due to the kindred, the needy, and the 
wayfarer that is best for those who seek the counte- 
nance of God, and it is they who will prosper. That 
which ye lay out for increase through the property of 
(other) people, will have no increase with God: but 
that which ye lay out for charity, seeking the Counte- 
nance of God, (will increase): it is these who will get 
a recompense multiplied.” 


‘The Qur'anic verses quoted above are very clear and unequiv- 
ocal in the prohibition of ribd.*” That is not all. The highly 
heinous nature of ribd is evident from the fact that its prohi- 
bition is articulated, both by the Qur'an and the Hadith, in the 
strongest terms which are not used for any other sin. One hadith 
puts it as a sin worse than incest repeated seventy times."* Riba, 
says al-Khatib, is not only kabirah (major sin) but akbar al- 
kabd’ir (the greatest of the major sins) because Allah has given 
‘an ultimatum of war to those who persist in it, and because 
the Prophet (peace be on him) has cursed the violators and has 
equated their practice with the crime of incest.” 

It is wrong to deduce, as some have tried to do, from the 
verse (3:130) that only multifold ribé is prohibited. The reality 
‘of the matter is that any amount of ribé is prohibited without 
qualifications. To be more precise, it is wrong to say that, for 
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instance, to charge ten per cent or more is prohibited but if it 
is only four or five percent, then there is nothing wrong with it. 
The Qur'an has commanded the believers to forsake whatever is 
left of ribd.® It must be noted, however, that the prohibition of 
multifold ribé in the verse referred to above was in relevance with 
the prevalent practice of those days and is not meant to qualify 
the prohibition. Moreover, the amount of debt is eventually going 
to double and redouble no matter what the rate of interest might 
be. This is the inherent nature of ribé which cannot be denied.” 
Qureshi maintains that the term ribd is inclusive of all kinds of 
interest whether simple or compound.*? 

Islam prohibits Muslims from indulging in ribé al-fadl, ie. in- 
equality in terms of quantity while exchanging the commodity of 
the same kind. When Bilal, a Companion of the Prophet (peace 
be on him), exchanged two measures of his inferior dates for one 
measure of superior ones, the Prophet (peace be on him) disup- 
proved of his transaction and directed him, in such cases, to first 
sell his own commodity and then buy the desired quality against 
the price received.*? The emphasis on the absolute prohibition of 
riba is also evident from the insertion of a special clause by the 
Prophet (peace be on him) in the peace-treaty concluded with 
the Christians of Najran to the effect that if they practiced ribd 
the treaty would stand void and they would be fought against," 
Not to speak of clear riba, Islam disapproved even doubtful cases. 
‘The Prophet (peace be upon him) has prohibited a lender from 
accepting a gift from his borrower. 

It was in the light of such clear and unequivocal texts of 
the Qur'an and the Sunnah that the Second Conference of the 
Islamic Research Council of al-Azhar unanimously resolved that 
profit on any kind of loan is hardm, regardless of the fact whether 
the loan had been taken for consumption or production. There 
is no difference, argues Qureshi, between usury and interest. The 
difference is only that of degree, and even that is interchangeable, 
What is considered to be a rational rate or “interest” today may 
be considered a manifest “usury” tomorrow.*” If interest itself is 
neither rational nor justified, writes Mawlana Mawdadi, then it 
is absurd to speak of rational and irrational rates of interest. The 
history of interest bears witness to the fact that different rates 
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of interests have been regarded as “rational” at different times, 
or by different people at the same time.™* 

Khar@fah has evaluated all the arguments advanced for and 
against “interest” in his work on the subject. His conclusion is 
noteworthy: 


The so-called interest is precisely the riba which is 
expressly prohibited. No matter how attractive name 
its advocates may give to it or how rosy a picture 
they may paint of it in order to make it acceptable, 
it is still riba and hence prohibited.” 


Mawlanaé Mawdédi rejects the unfounded assertion that pro- 
hibition of interest is impracticable in the modern age. If an 
unnatural and irrational system such as the one that seeks to 
abolish all personal property has been put into practice, he asks, 
why is a rational and moderate step like the prohibition of inter- 
‘est considered impracticable? 

Finally, it may be noted that the institution of interest has 
also been opposed by many Western economists of repute. They 
include such great names as those of Lord Keynes, Adam Smith 
and Dr. Schacht.®' Long before these scholars Aristotle had op- 
posed it vehemently by pronouncing that “usury is an unnatural 
earning, for money cannot produce money”. 


2. EVILS OF RIBA 


On the basis of what has been said above, it is evident that 
unjust appropriation of others’ wealth, by whatever means and 
methods, is forbidden by the Qur'an. , as defined above, 
definitely involves unlawful consumption of others’ wealth. It is, 
therefore, abhorrent and evil. Ribd is evil, writes Sayyid Qutb, 
because the lender receives an additional amount over and above 
his capital, “extorted from the labour or flesh of the debtor”. 
It is from his “labour” if he had traded and had earned some 
profit because of his labour; it is from his “flesh” if he did not 
get any profit or lost even the capital, or, if he just spent the 
borrowed sum on himself and his family earning nothing on it. 
Qureshi made a very apt remark: “There is one good thing in the 
Communist system namely, the abolition of interest." 
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Riba is directly opposed to the cooperative spirit of Islam. 
A wealthy person is required to pay off the right of the poor 
attaching to his wealth by paying the zakdt due thereon and the 
supererogatory sadagdt in addition. He is not supposed to make 
his wealth a vehicle for sucking the blood of the poor, It is in 
this context that Ibn Taymiyah equated a usurer with an unjust 
debtor who instead of repaying the debt tries to extort more fi 
his creditor.’ This is the worst kind of tyranny. The Qur’ani 
verse (3:130) makes the attainment of falah (ultimate felicity) 
conditional upon the forsaking of ribd, since there is no possibility 
of falah in a usurious system.”. Since ribd is based on injustice, 
writes al-DarmGbi, it creates hatred and severs the relations which 
God wants to be kept intact.” Mawdéds has enumerated the 
following vices of riba: 


(a) It gives tise to greed, excessive parsimony, selfishness, hard- 
heartedness, tyranny and money-worship. 


(b) It promotes hatred and enmity instead of sympathy and 
cooperation. 


(c) It encourages hoarding and accumulation of wealth and 
discourages its direct investment in productive enterprise. 
Investment, if ever made, is invariably focused on personal 
gains and in total disregard for the needs of the society. 


(d) It prevents the circulation of wealth by concentrating it into 
the coffers of the capitalists.” 


‘The hard heartedness of money-lenders has been well-known 
throughout history. For instance, the Makkan money-lenders lit- 
erally forced their debtors to their wives and daughters into 
prostitution in order to recover their debts.”? Ribd has a definite 
and decisive role to play in preventing concentration of wealth. 
On the basis of a systematic examination of the effect of riba on 


concentration of wealth, Dr. Schacht found that all the wealth 
of the world is constantly flowing to a small number of money- 
lenders. Eventually, the entire wealth would concentrate in the 
hands of those who are never faced with loss and who profit every 
time and without fail.” 
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Riba is evil because it contradicts the vital principle of al- 
ghurm bi al-ghunm (i.e., liability must go hand in hand with 
advantage).”* Even from a purely economic standpoint, riba is 
plauged by several disadvantages. ™ Anwar Iqbal Qureshi main- 
tains that interest is the fountainhead of all economic evils and 
is responsible, by and large, for the concentration of wealth.’® 
Shaikh Mahmood Ahmad, on the basis of his life-long involve- 
ment in the study of economics, holds that interest is inversely 
related to investment decisions and so long as interest domi- 
nates an economy unemployment must persist. In his view, that 
there are only two courses open to achieve full employment: (1) 
nationalisation of all means of production and destruction of 
profit-motive, and (2) retention of profit-motive and elimination 
of interest. Ahmad favours the latter course on the basis of several 
arguments."? 

Because of interest, holds Sayyid Qutb, business and industry 
are constrained to aim at projects that would bring profits that 
are significantly in excess of the rate of interest on which capi- 
tal is borrowed, regardless of their utility to or evil effect on the 
society.” Ribd, he writes, confines the meaning of profit or ben- 
efit to that of monetary profit or benefit only. Capital, therefore, 
flows towards the investments which can guarantee the maximum 
realisation of this objective, without paying any attention to the 
general welfare of the society. If the capital is borrowed on the 
interest rate of six per cent, for instance, it has to be invested in 
an enterprise where the profit margin is above six per cent. Thus, 
a much needed housing scheme for the poor may be abandoned in 
favour of building a cinema house which guarantees the required 
percentage of profit margin.” 

Usurious dealings, according to Sayyid Qutb, also necessar- 
ily corrupt the conscience and morals of the entrepreneur, The 
burden of interest makes him oblivious to the needs as well as 
the best interests of his fellow-beings. He is left with no choice 
but to invest in the enterprises that would guarantee enough re- 
turn to cover the interest and still save something for himself. 
His choice, therefore, invariably is “the most profitable” rather 
than “the most beneficial”.** Ribé, says Imam Razi, diminishes 
the value and importance of working for a living as it. provides 
a way for earning without working." Increase and accumulation 
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of wealth without exerting any labour, writes Qureshi, creates 
hatred, enmity, corruption and several other social evils.** 

‘Yet another evil of riba, asserts Mawdidi, is that it is mainly 
responsible for non-availability of interest-free loans. Abolition 
of interest and adoption of Islamic ethics, he believes, would not 
only ensure the availability of interest-free loans but also dona- 
tions to meet individual as well as social needs. The system has 
worked in the past for several centuries with excellent results, he 
adds,"* Namiq maintains that the wealth accumulated by way of 
ribd is absolutely devoid of all blessedness. Since it is amassed in 
total violation of the truth, its end result is total loss." 

Recounting the evils of riba, Sayyid Qutb concludes that in 
all cases the burden of interest is eventually borne by the general 
public. The industrialists and the businessmen simply increase 
their prices and the burden is shifted to the consumers. Even the 
Joans taken by the government ultimately burden the consumers 
because the government taxes them in order to pay the interest 
to the money-lenders. ‘The ever-increasing accumulative of such 
loans ends up in colonization which in turn results in unrest and 
wars."* Furthermore, ribd increases the cost of production and 
decreases the probable return, When the pure rate of interest 
is five or six per cent, writes Ahmad, « profit rate of fifteen to 
‘twenty per cent may be required.” 


B. FRAUD 


The Qur'an disapproves of fraud and cheating in whatever form 
they might be. Cheating is described as the predominant charac: 
teristic of the hypocrites for whom the Qur'an has reserved the 
worst punishment in the Hell Fire: 


The hypocrites will be in the lowest depths of the 
Fire: no helper wilt thou find for them.** 


Islam requires its adherents to be honest and trustworthy. 
One who is intent on resorting to fraud and cheating does not 


deserve to be counted a genuine member of the Muslim ummah 
despite one’s verbal assertion of being a Muslim. According to the 
Prophet (peace be on him): “He who defrauds does not belong to 
us." The term used is ghishsh which in trade means concealing 
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the defects of and adulteration in merchandise." Some specific 
forms of fraud expressly prohibited by the Qur'an and the Hadith 
are discussed below. 


1. TATFIF (ENGAGING IN FRAUD) 

Tatfif literally means stinting, scrimping and niggardliness. A 
mutaffif is he who diminishes from the due share of others 
for whom he measures while paying to them or receiving from 
them.” The term is used in the Qur’an with special reference 
to the practice of diminution in weights and measures, thereby 
depriving others of their due rights. As noted above, fraud in 
any form is condemned, However, defrauding others through in- 
accurate weights and measures has been accorded a very special 
‘treatment because of its vital effects on commercial transactions. 
Chapter 83 of the Qur'an is entitled as “al-mutaffifiin” (the de- 
frauders). Those who give short weight and short measure to 
others and receive from them in full are condemned and promised 
a severe punishment, 


Woe to those that deal in fraud, those who, when they 
have to receive by measure, exact full measure, but 
when they have to give by measure or weight to men, 
give less than due. Do they not think that they will 
be called to account on a Mighty Day.”' 


Some scholars have extended the meaning of tatfif to include 
the worker who receives his wages in full but does not perform 
his duties honestly and efficiently.”? Yasuf Mds& maintains that 
a worker who does not do his work sincerely and efficiently is 
a defrauder, a cheater and a dishonest person. He extends the 
application of the Prophetic pronouncement: “He who defrauds 
does not belong to us”, to such a worker too.”* Furthermore, a 
Muslim is required to discharge his duties honestly and efficiently, 
and avoidance of one’s responsibilities is strongly condemned. To 
quote the Prophet (peace be on him): 


One who was placed by Allah in a position of au- 
thority over Muslims and he did not meet their 
need, Allah will not meet his need on the Day of 
Resurrection.”* 
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2. DISHONESTY 


Dishonesty, undoubtedly, is one of the worst forms of fraud. A 
dishonest person is always prone to defraud others whenever and 
wherever possible. The Qur'an has expressly forbidden it. 


O ye who believe! betray not the trust of God and 
the Apostle, nor misappropriate knowingly things en- 
trusted to you."* 


The Prophet (peace be on him) has described dishonesty as one 
of the three identifying signs of a mundfig (hypocrite): 


‘Three characteristics are definitive of a mundfig: 
when he speaks, he lies; when he promises, he fails 
to keep his promise; when he is taken into confidence, 
he violates the trust.”* 


Islam forbids any misuse or misappropriation of an employer's 
property by his employee, who is entitled to the mutually agroed 
wages only. Appropriation of anything beyond the stipulated 
wages is either dishonesty or stealing both of which are expressly 
prohibited.”” The condemnation and prohibition of dishonesty, 
fraud, and betrayal of trust occur in more than nineteen verses 
of the Qur'an.” 


3. FALSEHOOD AND BREACH OF PACTS/PROMISES 
‘The Qur'an is strongly opposed to falsehood. False assertions, 


unfounded accusations, concoctions and false testimonies are 
severely condemned and strictly prohibited. 


And they make into females angels who themselves 
serve God. Did they witness their creation? Their ev- 
idence will be recorded, and they will be called to 
account!” 


Woe to the falsehood-mongers, those who (flounder) 
heedless in a flood of confusion.’ 


But say not for any false thing that your tongues may 
put forth, “This is lawful, and this is forbidden,” so as 
to ascribe false things to God, will never prosper.'”! 
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But if any one earns a fault or a sin and throws it on 
to one that is innocent, he carries (on himself) (both) 
a falsehood and a flagrant sin.'? 


The Qur'an curses the liars, and the Prophet (peace be on 
him), as noted above, describes lying as one of the three sings of 
a mundfig. Falsehood is harmful everywhere and in every case. 
In the realm of business, however, its damaging effects are enor- 
mous and can never be over-emphasised. Mis-statement about 
merchandise not only harms the customers but the producer and 
the trader as well. Dependability of the product and reliability of 
its trader play a key role in the establishment and enhancement 
of any business concern, The Prophet (peace be on him) warned: 


The transacting parties have the option (to nullify the 
transaction) as long as they remain together. If they 
were truthful and had given exact description, their 
transaction will be blessed; if they did not disclose 
the facts and lied, their transaction will be stripped 
of all blessing," 


Not to speak of plain falsehood, the Qur'an even condemns the 
practice of confusing the truth with falsehood and concealing the 
truth: 


‘And never mix truth with falsehood, nor conceal the 
‘Truth when ye know (what it is)).1°* 


‘The Prophet (peace be on him) prohibited al-najsh, the practice 
of offering a higher price with the intention of persuading others 
to raise thelr price offers. Clearly, falsehood and deception are 
condemned in all their various forms.'® Breach of one’s pacts 
and promises is another evil practice strongly opposed by Islam. 


But those who break the Covenant of God, after hav- 
ing plighted their word thereto, and cut asunder those 
things which God has commanded to be joined, and 
work mischief in the land; for them is the terrible 
Home!!* 
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Violation of oaths, too, is considered to be a major sin which 
must be expiated by paying the prescribed oblation."°” 


4, MISCELLANEOUS FRAUDULENT TRANSACTIONS 


‘The Prophet (peace be on him) had forbidden all fraudulent 
transactions," Fraud or deception may vary from one transac- 
tion to another, and the Islamic injunction is meant to protect the 
contracting parties from getting swindled, The Prophet (peace 
be on him) once happened to pass by a heap of grain in a market 
place and on examination found that the grain beneath the sur- 
face was wet while those on the surface was dry. He chided the 
seller for resorting to such deceptive tactics and said: “He who 
deceives ts not of us”.!° The disclosure of defects, which this 
tradition underlines, is an important principle of business ethics, 
so that the buyer is not deceived because of ignorance. Ikhfa’ al- 
‘uytib (concealment of defects), therefore, is strictly prohibited." 

‘The Prophet (peace be on him), according to another tradi- 
tion, disapproved of a transaction in which a heap of dates of 
unknown quantity were to be exchanged for a specified qui 
tity of dates.’ Compliance with this injunction eliminates the 
possibility of loss resulting from exchange based on sheer guess 
of the quantity of the commondities exchange. Learned schol- 
ars have written about the evils of speculation, guesswork and 
forward transactions in considerable detail."'? An example of a 
fraudulent deal, based on speculation, and prohibited by Islam, is 
the advantage of mere chance known as al-mukhdtarah. It is the 
practice of renting out one’s agricultural land with the stipulation 
that the produce of its specified plots would go to the owner.'!* 
Another example may be talaggi al-sil‘ i.e, approaching the in- 
coming commodity before it reaches the market. The Prophet 
(peace be on him) prohibited this practice, says Ibn Taymiyyah, 
because the seller may be deceived due to his ignorance of the 
market price."!* 

In case of actual deception the seller has the right, according 
to the consensus of all the Muslim jurists, to revoke such a trans- 
action when he arrives at the market and finds out the difference 
in prices.'!* Also, the shopkeepers are prohibited from discrimi- 
nating between mumakis (one who bargains) and mustarsil (one 
who does not bargain) by selling the same merchandise to them 
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for two different prices. On the basis of a hadith, Ibn Taymiyyah 
considers defrauding a mustarsil to be riba.’* Imam Malik and 
Imam Ahmad grant a mustarsil the right to revoke the purchase 
in case of deception.!*7 

‘The Prophet (peace be on him) did prohibit several other 
modes of transaction prevalent during his time because of their 
fraudulent nature either because of ambiguity and misunder- 
standing giving rise to unnecessary disputes or speculation re- 
sulting in loss to one of the parties. Some of these modes are as 
follows: 


(a) Bay‘ gabl al-qabd: Literally it means selling before taking 
possession. It refers to the practice where a person buys a 
commodity from a trader and then sells it to another before 
having taken possession of the commodity. 


(b) Bay‘ al-rmulémasah: It means conclusion of a transaction 
through touch, and refers to the practice where one person 
holding @ piece of cloth, for example, says to the other: “I 
sell this piece of cloth to you in exchange for the one in 
your hands.” If, after saying this they touch each other's 
piece of cloth, the transaction is deemed to be finalized. 


(c) Bay‘ al-mundbadhah; It means the conclusion of a transac- 
tion by throwing pebbles. It refers to the practice when & 
person says, for example: “I sell to you the piece of cloth 
(or land, etc.) on which these pebbles fall.” After saying 
this he throws the pebbles; the piece of cloth (or land, ete.) 
‘on which they fall is deemed to have been sold.'™* 


C. OTHER DISAPPROVED PRACTICES 


‘As stated in the introduction to the present chapter injustice is 
the common denominator of all disapproved conduct in business, 
‘This is true of several other practices besides riba and fraud. 
‘An clement of ribd or fraud is present in some of the practices 
mentioned below, but they all are dealt with separately in this 
section because of their distinctive nature. 
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1, UNJUSTIFIED APPROPRIATION/CONSUMPTION 
OF OTHERS’ WEALTH 


Appropriation or consumption of others’ wealth without justifi- 
cation is haram. The Qur'an prohibits this unjust practice and 
has called it aki bi al-batil (wrongful consumption).!"* Usury is 
forbidden, says B.A. Dar, because it involves wrongful consump- 
tion of others’ properties.!° 

There are numerous traditions of the Prophet (peace be on 
him) that expressly exclude the cheaters, the monopolisers, and 
the dishonest businessmen from the body of true Muslims,'?" 
‘The element of misappropriation looms large in all these di 
approved practices. The Qur'an also strictly prohibits gambling, 
lotteries,and races, because they lead to unjustified appropriation 
of what belongs to others," and because the labour involved 
is not commensurate with the gain through these enterprises. 
Any business deal, writes ‘Abdal'Ati, that involves injustice or 
cheating or exploitation is strictly prohibited and is liable for 
cancellation by the law even after its conclusion.!* 

Furthermore, the Prophet (peace be on him) is reported to 
have forbidden Muslims from taking any advantage or making 
any use of the property without the owner's permission.'"* Inter- 
est, gambling, speculative biddings and other similar practices 
are forbidden, maintains Hussain, because of their exploitative 
nature and because they fostor a cult of easy money.™* Yisuf 
says that such practices are prohibited because the gains thereby 
do not represent so much actual labour that may justify them.!?® 

Items such as mines, highways and roads, dams and canals, 
parks and mosques are designated as “public property” by Is- 
lam which is prohibited for anyone to appropriate. Such public 
property has been prohibited from misappropriation, and its use 
is restricted to general public.!?” Suffice it to say that condem- 
nation of unjust appropriation of others’ wealth is one of the 
recurrent themes of the Qur’an.* 


2. DISREGARD FOR MERIT 


The Qur'anic guidelines for filling a position require that the 
prospective candidate should be efficient and honest.’ To over- 
look the needed competence for the job and to select somebody 
for any other consideration tantamount to dishonesty as well as 
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injustice. According to Ibn Taymiyyah, it represents a betrayal 
of trust in respect of Allah, His Prophet and the believers. 


O ye that believe! betray not the trust of Allah and 
the Apostle, nor misappropriate knowingly things en- 
trusted to you,!? 


A tradition of the Prophet (peace be on him) lays down: 


Whoever appoints a person to a public office and ig- 
nores those who are better qualified for the task has 
committed an act of treason to God, His Messenger 
and the Believers. 

Any ruler who appoints within the area of his ju- 
risdiction, a person to a public office while ignoring 
those who are better qualified, has committed an act 
of treason to God and His Messenger." 


‘The main thrust of all such injunctions is that merit must be 
the sole criterion in the selection of personnel. 


3. DEALING IN PROHIBITED COMMODITIES 


A Muslim is not allowed to engage in businesses that are not 
in conformity with the injunctions of Islam. It is forbidden for 
& Muslim to acquire or transfer anything that the Shari‘ah has 
declared to be hardm nor engaged in trading it-'"? Nor may the 
Muslim engage in the manufacturing or distribution of such com- 
modities. For that matter, a Muslim is not allowed to own, run 
‘or work in a business concern that promotes immorality. 

Since adultery, obscenity and immorality are expressly pro- 
hibited by the Qur’an,'™ any business that hinges upon these 
evils or promotes them in any way is expressly forbidden. They 
are also so since the Qur'an expressly forbids advocacy and sup- 
port of and cooperation with any form of evil.!* Islam forbids a 
Muslim even from becoming instrumental in the perpetration of 
misconduct, let alone doing it himself. Setting up a bad example 
for others and influencing others through example, pressurdor 
education is condemned. The Qur’én holds such people equally 
responsible for the conduct of those whom they affect.!** 
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Non-discrimination between the lawful and the unlawful or 
between the pure and the impure is vehemently criticised by the 
Qur'an. 


Say: “Not equal are things that are bad and things 
that are good even though the abundance of the bad 
may dazzle thee; so fear God, O ye that understand, 
that ye may prosper.” 


4. INVALID PARTNERSHIP 


Any violation of the prescribed procedure and/or insertion of any 
unlawful conditions make a partnership contract null and void, To 
illustrate, Islam does not recognize a ‘non-liability partnership’ 
that is a partnership wherein a person becomes partner without 
‘any contribution in terms of capital, labour or management. 

A person cannot be considered as a legal partner in a busi- 
ness concern just for lending his name for obtaining a trade or 
& manufacturing licence. Such an invalid partnership does not 
entitle him to any share in the profit. Yusuf holds that getting a 
share in profits just for lending one’s name is both immoral and 
unlawful." 


5. DELINQUENCY IN PAYMENT OF WAGES AND DEBTS 


‘One of the most undesirable practices in the eye of Islam is delin- 
quency in payment of wages and debts. In the previous chapter we 
have learnt that Islam puts tremendous emphasis on the prompt 
payment of wages to the workers, It urges that wages must be 
paid even before the sweat on worker's forehead dries up. Depriv- 
ing a labourer of his wages or delaying the payment without a 
genuine reason is a wrong unworthy of a just employer. The mag- 
nitude of this crime in the eye of Islam is evident from the warning 
that the Prophet (peace be on him), according to an authentic 
hadith, shall act as plaintiff against the delinquent employer.!3* 

Repayment of debts is a religious obligation for a Muslim. It 
is an obligation emphasised equally, if not more, as that of the 
payment of wages. Delinquency in repayment of loans is regarded 
as a very grave sin,unwashable even by martyrdom, which washes 
away all other sins.'%* 
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The damage done and the devastating effects left by such 
a delinquent conduct on one’s business are too obvious to be 
detailed here. Loans and wages, however, are just two examples. 
‘They do not exhaust the whole field of obligations. Islam stresses 
the fulfilment of all obligations." 


6. HOARDING 


Hoarding, whether of cash or kind, is totally repugnant to the 
teachings of Islam. In Islamic terminology hoarding of wealth 
(gold, silver and other cash) is called iktindz, while hoarding of 
foodgrains and other supplies called ihtikar. Hoarding of wealth 
and preventing its circulation in the society are condemned by 
the Qur'an in severest terms: 


‘And there are those who bury gold and silver and 
spénd it not in the way of God: announce unto them 
most grievous penalty on the Day when heat will 
be produced out of that (wealth) in the fire of Hell, 
and with it will be branded their foreheads, their 
flanks, and their backs. “This is the (treasure) which 
ye buried for yourselves: taste ye, then, the (treasures) 
ye buried!"'*! 


Islam also prohibits the practice of hoarding foodgrains and 
other supplies with a view to selling them when the prices go 
up.'#? During his Caliphate, ‘Umar ibn al-Khatttab had issued a 
stern warning against hoarding of any marketable commodities, 
Nobody was allowed to spend his wealth on purchasing food- 
grains with the intention of hoarding." 

Babilli maintains that the process of hoarding corrupts not 
only the hoarded commodities but also the hoarded wealth, The 
corruption of wealth, says Babilli, is the stoppage of its benefits 
from reaching others.’ Hoarding blocks money and withdraws 
it from circulation, causing an adverse effect on the distribution 
of wealth." 

‘According to Mawdadi, the Prophet's prohibition of hoard- 
ing foodgrains, besides serving other purposes, was aimed also 
at eliminating the evil of black-marketing which usually follows 
hoarding. The Prophet (peace be on him) wanted to establish a 
free market so that a reasonable and just price could emerge as a 
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result of open competition.“ Aba Dharr, a well-known Compan- 
ion of the Prophet (peace be on him), believed that the hoarding 
of any surplus wealth was unlawful even though zakah might have 
been paid on it." 


7. PRICE FIXATION 


Tas‘ir (fixation of prices by the government) is one of the disap- 
proved practices. A government has no right to fix the prices of 
commodities unless it has already provided the merchants with 
enough quantities to be sold at the prescribed prices. Without 
such arrangements, writes Mawdidi, the traders and consumers 
are not morally bound to abide by the prescribed prices espe- 
cially when procurement of commodities at the prescribed rates 
is not possible.'** 

‘The unjust nature of price fixation becomes evident in the 
context of the Prophet's attitude in the matter, The Prophet 
(peace be on him) when approached by some of his Companions 
with the request to fix prices, flatly refused to do so, and said: 
“The fluctuation of prices is the work of Allah. I want to meet 
Him having wronged nobody."!#” 

Drawing upon the ahddith reported by Anas and Aba Hu- 
rayrah, Abi Yiisuf believes that tas‘ (price-fixation) is abso- 
lutely ruled out. The Prophet (peace be on him) had also added: 
“It is Allah who raises or lowers the prices”. This clearly means 
that no interference of control by a human agency should tamper 
in any way with the operation of the natural law of supply and 
demand,'*° 


8. PROTECTIONISM 


Akin to tas‘ir and equally condemned is the practice of protec- 
tionism. It consists in taxing the general consumers directly or 
indirectly by the state. In other words, it is a process through 
which the state forces the general public to pay higher prices 
for local products by providing protection to a private enterprise 
from facing open international competition. 

Protectionism is disapproved, writes Abii Yasuf, because it 
provides affluence to the favoured ones at the expense of the 


general public. Moreover, it is the root cause of inflation and 
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leads to such evils as smuggling, black-marketing, adulteration 
and profiteering.!* 

Tn al-Qayyim regards protectionism as the worst form of 
injustice and predation. He declares it harmful to both the pro- 
tector and the protected on the ground that they restrict the 
freedom of trade granted by Allah.'*? 


9, HIMA AND MONOPOLY 


Islam prohibits both himd and monopoly. The former consists 
in undue extension by the state of a person's (or group's) rights 
‘over the rest of the society. The latter, also known as corner- 
marketing, stands for the acquisition of similar privileges by 
using methods other than force. Since both these practices put 
restrictions on free trade and constrain people to pay unjust 
and exorbitant prices, they stand directly opposed to the Islamic 
‘norms of complete freedom and justice in trade, Islam wants the 
prices to be fair and just. Hence, adoption of any methods that 
create an artificial rise in the prices is strictly forbidden.'** 


10. MEASURES CAUSING PRICE-HIKE 


‘As noted above, Islam disapproves of any measures that result in 

a price-hike. The following categorical prohibitions substantiate 
this point, 

(a) Prohibition of Maks. The term maks is used for sales: 

tax. The Prophet (peace be on him) had reportedly said: 

“He who levies maks shall not enter Paradise”.'™ Since the 

imposition of sales-tax (or, for that matter, of octroi and 

excise duties) results in raising the prices unjustly, there- 

fore, Islam does not approve of it. The Caliph ‘Umar ibn 

‘Abd al-‘Aziz had abolished maks, interpreting it as bakhs 

(diminution in what is due to others) which is expressly 

prohibited by the Qur’an, 


(b) Prohibition of Najsh. Al-najsh, as noted earlier, is the 
evil practice of offering a higher price just to induce oth- 
ers to raise their offers, with no intention of buying the 
commodity. Besides being a form of fraud (which itself is 
forbidden) the practice of al-najsh raises the prices for the 
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needy buyers. The Prophet (peace be on him) has forbid- 
den this practice saying, wa lé-tandjashu (do not commit 
al-najsh).!% 


(c) Prohibition of Bay‘ Ba‘d ‘Ala Bay‘ Ba‘d. It may be 
described as the practice of jumping in with a higher or 
lower offer while the two parties are still in the process of 
making a deal, or are about to conclude it. The Prophet 
(peace be on him) prohibited this practice '™” since it may 
result in an unnecessary price-hike. 


(a) Prohibition of Talaggf al-Rukban. This signifies the 
practice of meeting the villagers at the outskirts of the town 
in order to purchase their merchandise before they reach 
the market place. The Prophet (peace be on him) forbade 
it, Obviously, the prohibition is aimed at curbing artificial 
price-hike. The Prophet (peace be on him) ordered that the 
supplies be brought down to the market-place so that the 
suppliers and the consumers might benefit from the natural 
level of prices.'** 


(e) Prohibition of Bay* Hadir fi Bad. Another evil prac- 
tice, conducive to price-hike and expressly prohibited by 
the Prophet (peace be on him) is bay‘ hadir li bad.'** The 
practice is similar to that of talaggi al-rukbdn. In this case 
the clever town broker assumes the role of a middleman 
between the unsophisticated villagers and the consumers 
of the town. He sells the merchandise brought by these vil- 
lagers to the local consumers and in the process makes huge 
profits for himself while raising the prices for the general 
consumers.'* 


11, INFLICTION OF HARM 


‘The Qur’én disapproves of all such conduct as may cause damage 
or inflict harm. 


No mother shall be treated unfairly on account of her 
child. Nor father on account of his child ...!* 


But take witness whenever ye make a commercial con-. 
tract; and let neither scribe nor witness suffer harm. 
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Sil beara ln tal aah So ghee ast 


A Muslim businessman, therefore, is required to be very care- 
ful lest he should harm someone else or even himself through 
his heedless conduct in business, The Qur'an warns him against 
disregard for others’ interests’ as it warns him that causing @ 
definite and sure loss to someone is not only disapproved, but has 
been outrightly condemned by the Qur'an.’ In this connection 
the Qur’&n has made a specific mention of the following: 


(a) Selling out of Allah's commandments for petty worldly 
gains!" 


(b) Selling out of one’s sou! for rejection of Allah's commandm- 
ents.!% 


(c) Selling out of one's self for magic and disbelief (i.e., engag- 
ing in such activity).!*" 


(A) Following in the footsteps of and obedience to Satan." 

(c) Selling out of one’s oaths and promises for petty gains.“ 

(f) According, preference of the present world over against Al 
lah and Hereafter.” 


‘To sum up, then, one must refrain from engaging in any 
unprofitable business or making any foolish bargain. Doing so 
would be a definite loss.'7! Among the harmful practices ex- 
pressly stated and condemned by the Qur'an are extravagance 
and waste.!7? 


12. COERCION 

Coercion is bad everywhere and in all situations, particularly so 
in matters of business. The Qur'an has repeatedly warned against 
injustice, tyranny and transgression: 


Follow not the lusts (of your hearts), lest ye swerve, 
and if ye distort (justice) or decline to do justice, 
verily God is well-acquainted with all that ye do.! 
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Such unequivocal injunctions leave no room for extortion, 
usurpation, or even exploitation of others to promote one’s busi- 
ness interests, The foundation of a valid business transaction, as 
discussed in chapter 7, is the presence of true mutual consent 
(taradin minkum) of the contracting parties. Whenever force or 
fraud are applied for the purpose of concluding a deal, the funda- 
mental and vital condition of mutual consent remains unfulfilled, 
‘This, obviously, renders the transaction invalid. The Prophet's 
express prohibition of bay’ al-mudtarr!™ (transaction concluded 
under constraint) further substantiates this point, 


D. CONCLUSION 


The above discussion leads us to the conclusion that Islam dis- 
approves of all business practices which: 


1, involve explicit or implicit harm and injustice to the con- 
tracting parties or to the public at large; 


2. restrict the freedom of trade, or stand in violation of the 
Qur’anic injunctions and the approved business conduct 
discussed in chapter 7. 


So far we have tried to explore and synthesise the Qur’anic 
teachings regarding business as such as well as matters vitally 
related to business. At this point one may raise the question 
whether the Qur’an has provided for some system that would 
ensure the implementation of its injunctions, or has it left this 
matter just to the discretion of people, The answer to this ques- 
tion will be explored in the following chapter. 


aoone 


NINE 


Implementation of Qur’anic 
Principles in Business Life 


‘Thus far we have tried to explore and synthesise the Qur’anic 
teachings regarding business and issues vitally related to busi- 
ness, Now, the question arises as to a whether the Qur'an has 
provided for a system to ensure the implementation of its in- 
junctions, In our view, it has. The Qur'énie principles, both of a 
general and specific nature, in respect of the implementation of 
business ethics, have been spelled out in the following Qur'anic 
verses: 


Let there arise out of you a band of people inviting to 
what ix good, enjoining what is right, and forbidding 
what is wrong: they are the ones to attain felicity.’ 
Invite (all) to the way of thy Lord with wisdom and 
beautiful preaching; and argue with them in ways 
that are best and most gracious: for thy Lord knoweth 
best, who have strayed from His path, and who re- 
ceive guidance.” 

Who is better in speech than one who calls (men) to 
God, works righteousness, and says, “1 am of those 
who bow in Islam"?* 
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Ye are the best of peoples, evolved for mankind, en- 
joining what is right, forbidding what is wrong, and 
believing in God. If only the People of the Book 
had faith, it were best for them: among them are 
some who have faith, but most of them are perverted 
transgressors.* 

The believers, men and women, are protectors, one 
of another: they enjoin what is just, and forbid what 
evil: they observe regular prayers, practise regular 
charity, and obey God and His Apostle. On them will 
God pour His mercy: for God is Exalted in power, 
Wise.” 

(They are) those who, if We establish them in the 
land, establish regular prayer and give regular charity, 
enjoin the right and forbid wrong: with God rests the 
end (and decision) of (all) affairs.* 

Curses were pronounced on those among the Children 
of Israel who rejected Faith, by the tongue of David 
and of Jesus the son of Mary: because they disobeyed 
and persisted in excesses. Nor did they forbid one an- 
other the iniquities which they committed: evil indeed 
were the deeds which they did.” 

We know best what they say; and thou are not one to 
overawe them by force. So admonish with the Qur’an 
such as fear My Warning! 

But teach (thy Message): for teaching benefits the 
believers.” 
Therefore, do thou give admonition, for thou art one 
to admonish.'® 

ye who believe! obey God, and obey the Apostle, 
and those charged with authority among you. If ye 
differ in anything among yourselves; refer it to God 
and His Apostle, if ye do believe in God and the 
Last Day: that is best, and most suitable for final 
determination."* 


Hold to forgiveness; command what is right; but turn 
away from the ignorant.! 
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Itis not fitting for a believer, man or woman, when a 
matter has been decided by God and His Apostle, to 
have any option about their decision. If any one dis- 
obeys God and His Apostle, he is indeed on a clearly 
wrong path.'> 

‘The answer of the believers, when summoned to God 
and His Apostle, in order that he may judge between 
them, is no other than this: they say, “We hear and 
we obey”: It is such as these that will attain felicity. 
It is such as obey God and His Apostle, and fear God 
and do right, that will win (in the end)." 


It should be clear by now that a Muslim trader, while engaged 
in business, is dealing at once with two parties: his fellow humans 
who are buying or selling and the Creator Allah Who enters as 
the principal in every business transaction by providing a relevant 
directive to maintain justice and equity in the said transaction, 
‘The Muslim businessman is presumed to be conscious of the fact 
that his investments and endeavours are meant to fructify both in 
terms of short range profits (in this world) and long range rewards 
(in the Hereafter). This consciousness should be enough to enable 
him to adhere to of the moral principles detailed in the preceding 
chapters. This, however, is not the case with all persons all the 
times. Human beings are, by nature, weak and forgetful, greedy 
and short-sighted.’* Hence the need, not only for reminding them 
constantly, but also for a competent authority and a system to 
enforce the injunctions contained in the Book. As Creator, Allah 
could not have been unaware of the weaknesses inherent in the 
nature of man. If the Qur'an is a genuine revelation coming from 
Allah, as every Muslim believes it is, then it seems logical to 
expect it (the Qur'an) to contain adequate provisions for human 
frailties. 

Tt may be said at the very outset that the Qur'an envisages 
the Muslim community as a full-fledged Islamic state equipped 
with the system of gada’ and hisbah which we will discuss in 
detail below. Here it may be pointed out that the moral teachings 
of the Qur’an are invariably reinforced with legal enactments. 
Business transactions, for instance, are not left to the sweet will 
of the individual after providing him with ethical admonition. 
‘This ethical admonition, writes al-Mubarak, is reinforced by legal 
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enactments based on the authority of the Qur'an, the Sunnah and 
the verdicts of the jurists derived therefrom.'® The Qur'an, writes 
Muhajir, through its moral teachings, prepares the individual 
and the community to submit voluntarily to its injunctions while 
through its legal enactments it seeks to make sure that everyone 
remains within the prescribed limits.” 

Describing the need for a state or central authority, Ibn 
‘Taymiyyah remarks that the welfare of mankind is not possible 
except in society and with mutual cooperation. For this purpose 
it is essential that people subject themselves to an authority.'" 
Emphasising its importance Professor al-Fariiqi maintains that 
Islim is not possible without the Shari’ah, without a state and 
courts of law to administer it."” The existence of a central au- 
thority and leadership is so essential that the Prophet (peace be 
on him) had ordered the appointment of a leader even for a small 
number of three persons.” The importance of an amir (ruler) for 
the whole ummah, then, cannot be overemphasised. The Qur'an 
has enjoined obedience to Allah, His Messenger and the ruler in 
the same breath.?* Commenting on the scope and effectiveness 
of the Islamic legal enactments, al-Mubarak remarks that they 
(a) delineate the limits of an individual's rights, (b) are to be en- 
forced by the qadi who determines the rights and responsibilities: 
and implements the decisions of the gddf by the force of law, and 
(c) are invested with a psychological driving force insofar as their 
source lies in Revelation, which is a unique advantage not found 
in any secular aystem.?? 

Fair distribution and constant circulation of wealth, » must 
for the enhancement of business activity, is ensured by Islam 
by imposing moral restraints from within man as well as legal 
restraints from outside.”* The Qur'an holds man responsible for 
all his actions. Man is accountable both in this world and in 
the Hereafter. The institution of hisbah (see section B below) is 
based on the accountability of man in this world. Allah Himself 
is watching and supervising the doings of man and there is going 
to be a final settling of accounts in the Hereafter.* With these 
preliminary remarks we may now examine (a) the State, (b) the 
institution of hisbah, and (c) the community as the vehicles of 
the implementation process. 
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A. THE STATE 


‘The traditional Islamic state represents a polity united under the 
leadership of one ruler known as Khalifah or Amir al-Mu’minin 
in compliance with the clear injunctions of the Qur'an and the 
‘Sunnah. In a sense the office of Khaliah or Amir al-Mu’minin 
personifies the Islamic state and the two terms, therefore, are 
synonymous and may be used interchangeably. To begin with, 
we need to know the responsibilities of an Islamic state with 
regard to the implementation process, 


1, DUTIES OF THE ISLAMIC STATE 


‘The jurists of Islam have emphasised four fundamental freedoms 
or rights in respect of every individual. These are: (1) life, (2) 
religion, (3) acquisition and ownership of wealth and property, 
and (4) personal human honour or dignity (‘ird). It ix the duty 
of the Islamic state to protect all these rights or freedoms. Rec- 
/ognizing these rights and freedoms as fully justified, Professor 
Fazlur Rahman emphatically asserts that: “Any large-scale vi- 
olation of these, including, of course, demeaning man through 
sheer poverty, would constitute corruption on the earth”.?* 

Since Islam calls for an equitable distribution of national 
wealth, this, therefore, ought to be the overriding policy of an 
Islamic state.” On the basis of the Qur'anic injunction contained 
in verse 22:41 Abd Bakr al-Jagsag maintains that one of the fore- 
most duties of an Islamic state is to establish and enforce the 
system of zakdt.?? During the period of the Prophet (peace be 
on him) and the Rashidin Caliphs, collection and distribution of 
zakdt was made by the central authority through its agents ap- 
pointed solely for this purpose. It is, therefore, the responsibility 
of the Islamic state to revive and evolve such a system or else the 
economic benefits of zakét would not be fully realized.* 

An individual's right against his society is to provide him 
with the opportunity to work. Therefore, the foremost duty of the 
ruler is to provide employment to every able-bodied and willing 
person.”* Furthermore, the state must make such arrangements 
as to provide relief to the labourer from distress and to invest him 
with real bargaining power. Otherwise, he will find himself con- 
strained to undersell his labour. This, of course, is not compatible 
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with freedom and mutual consent which are the pre-requisites for 
any contract to have full legal effect.*° 

The Qur'an has enjoined the duty of al-amr bi al-ma‘rif 
wa al-nahy ‘an al-munkar (enjoining of good and prohibition 
of evil)."* This duty is to be carried out by the state officials 
as well as by the competent persons from the general public.” 
‘The Prophet (peace be on him) used to supervise and investigate 
the dealings of his governors and other officials. If he found that 
anyone of them was unjust in his dealings, he would not hesitate 
to remove him and to replace him with a better one.** Also, he 
used to supervise the performance of the zakat collectors (‘émilu 
al-zakat) and used to check their accounts. 

‘The imperatives in the Qur'én and the practice of the Prophet 
(peace be on him) made it abundantly clear that an Islamic state 
is duty-bound to establish an elaborate and effective system of 
hisbah.2® Appointinent of muhtasib in every city, writes Nigam 
al-Mulk, is regarded as an imperative for the caliph, The duty of 
such muhtasib would be: “to check the scales and prices and to see 
that business is carried on in an orderly and upright manner”.* 
‘The history of Islam bears witness to the fact that utmost im- 
portance has always been attached to the institution of hisbah. 
In his book entitled Arab Administration, Dr. Husaini remarks: 


From the very beginning of the Muslim state, great 
care was taken to see that merchants and dealers 
used proper weights and measures. Of all the Pi- 
ous Khalifahs ‘Ali was most particular about it, He 
used to go around the market of of al-Kifah, whip 
in hand, to see that proper weights and measures 
were used and no one cheated anyone else. Under the 
Umayyads police officers were incharge of the super- 
vision of weights and measures.” 


One of the most important duties of the state is to wage an 
extensive war against those who insist on retaining the institution 
of riba. This is what the Qur'an and the Sunnah of the Prophet 
(peace be on hit) demand of any Imam (leader) of the Islamic 
society. Sayyid Qutb insists that the Jmam must fight against 
such people even if they proclaim to be Muslims, just as Abi Bakr 
had fought against the withholders of zakat (mani'w al-zakat) 
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despite their declaration of Shahddah and their establishment of 
salat.* 


Also, the state is responsible for breaking monopolies, hoard- 
ing, corner-markets and all other malpractices in the conduct of 
business, In the hour of need the state itself must take the initia~ 
tive and arrange for the supply of abundant and cheap goods on 
the market, ‘Umar ibn al-Khattab had arranged for the supplies 
to be brought from Egypt during the period when famine had 
hit Madinah and there was an acute shortage of food-grain.”” 

Another duty of the Islamic state is to dispense justice free 
of coat. Hence, it is not supposed to impose any stamp-duty or 
court-fee on those who seek to redress the injustice done to them 
through the courts.*° It may be added that an Islamic state is 
subject to the same code of law and morality as the public at 
large. Therefore, it should not do anything which ix not compat- 
ible with the spirit of Islam, including its economic guidelines. It 
should not leave the state-lands uncultivated or the state-funds 
to lie idle, i.e., without being invested in trade and commerce, 
‘Umar ibn al-Khattab was very particular about these matters." 

‘This much for the duties of an Islamic state. Our next concern 
ja to explore the justification and limits of state interference in 
the economic sphere. 


2. JUSTIFICATION OF STATE-INTERFERENCE 
‘Al-Mubarak mentions on the following Qur’anic verse: 


‘We sent aforetime Our apostles with clear Signs and 
sent down with them the Book and the Balance (of 
Right and Wrong), that men may stand forth in jus: 
tice; and We sent down Iron, in which is (material 
for) might war, as well as many benefits for mankind, 
that God may test who is that will help, unseen, Him 
and His apostles: for God is Full of Strength, Exalted 
in Might (2nd able to enforce His Will).? 


Commenting on the verse he says that the intertwining of justice 
with steel in this verse is indicative of the necessity of supporting 
truth and justice with power. Hence, the state can and must use 
force, if need be, to establish or restore economic justice." 
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In case of necessity the Islamic state has the power to impose 
taxes in addition to zakdt. Zakdt has to be spent on the prescribed 
categories of expenditure only. The rate of zakat is also fixed by 
the Prophet (peace be on him) and the state has no authority 
to amend it, Therefore, says Mawdidi, if the state is in need 
of funds for carrying out other essential projects, it can ask the 
public to contribute and render financial help for the purpose. 
This help would be designated as donations or loans, if given 
voluntarily; as taxes, if realized by force.** Aba Yasuf maintains 
that taxation by the state is permissible within limits specifically 
for the discharge of the state obligations.** 

Tbn Taymiyyah holds that if the public is in need of a com- 
modity and some members among the public are in possession of 
surplus stock of the same, the ruler can force these individuals to 
sell their surplus stock for an equivalent price (gimat al-mithi). In 
no case will they be permitted to exploit the situation by charg- 
ing inflated prices since their entitlement is only to an equivalent 
price.” ‘The state has the right, says Muhammad al-Ghazall, to 
restrict the economic freedom of a man in order to protect the 
society from harm, just as it has the right to restrict his personal 
freedom in order to save others from harm. This right of inter- 
ference with the individual's personal property will be limited to 
the extent required by the general welfare of the society and in 
consonance with its religious and social standards,*7 

In this connection the observation by ‘Abd al-Qadir ‘Awdah 
are both interesting and enlightening. Spending on the needy 
(infaq ‘ala dhawi al-hajah), he writes, is an obligatory command 
of Allah. If the custodian of Allah's wealth (al-mustakhlaf ‘ald mal 
Allah, i.e,, the wealthy person) refuses to carry out this com- 
mandment, the state is obligated to interfere and extract from 
the wealth of such a person whatever is essential to fulfil the 
needs of the poor. Failure to do so would not only be a violation 
of Allah’s injunction on the part of the state, but also deprive 
the poor of their due right granted to them by Allah. Such poor 
persons need not be completely destitute in order to qualify as 
needy (dhawi al-hajah), That they do not have enough to meet 
their needs is enough to qualify them as needy; and the state 
must interfere to get them their right. 
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3, LIMITS OF STATE-INTERFERENCE 


‘That there are limits on the state interference in the economic 
life of its citizens is recognized without question. Islam advocates 
freedom and discourages unnecessary restrictions, particularly in 
matters of trade and commerce. Therefore, the state’s role in this 
connection must be limited to the establishment of justice. If the 
public observes the prescribed norms of the Shari‘ah in their 
dealings, there need not be any restriction on them, The state 
should and must interfere only when the dictates of the Shari'ah 
are violated. It is the duty of an Islamic state to enforce the 
Shari'ah (law) through the system of gada’ (judiciary) and jr’ 
(execution of the court's verdict). 

In his remarkable work, Economic Justice in Islam, S.M. 
Yusuf has criticized several practices that must be avoided by 
the state as these are opposed to the spirit and teachings of Is- 
lam. The following is a gist of his observations on the limits of 
state interference: 


(a) It is immoral on the part of the state to use its power and 
privilege to make monopolistic gains or to tax the common 
people indirectly for replenishing the exchequer thereby.1” 


(b) There is no room in Inlam for custom barriers, restrictive 
tariffs or exchange control. The Islamic state, therefore, 
must not resort to them,"? 


(c) It is illegitimate and unlawful for the state to tax directly 
‘or indirectly the general body of consumers and to give 
“protection” to the interests of a class of producers in the 
name of industrialization.* 


(A) Since it is the duty to the state of dispense justice free of 
charge, therefore, there must not be any court-fees, revenue 
stamps or fees of any kind for the transaction of any official 


(e) There must not be any “income” tax as such. Besides curb- 
ing the initiative it assumes illegitimacy of the income of 
the rich. The state should levy, if need be, a proportional 
tax on the pattern of zakdt on the accumulated wealth of 
the capable tax-payers. 
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(f) The state should not resort to indirect taxation. If the state 
has to tax, then, it should do so directly so that the taxes 
represent a conscious contribution of the people to the cause 
of public interest.** 


(g) That there is no justification for imposing death duty. Is- 
lamic laws of inheritance take care of the wealth left by the 
deceased.** 


Thus the state has a definite and vital role to play in respect 
of implementing the injunctions of the Sharf‘ah. Now, let us see 
what hisbah has to offer in this regard. 


B. HISBAH 


1, WHAT IS HISBAH? 


‘The term hisbah is derived from root HSB which denotes reckon: 
ing, computing, calculation, thinking, opinion, view, etc, Hisbah 
literally means arithmetical problem or sum. Many other terms, 
for instance, hisbah (accounting, stock-taking), ihtisab (checking 
of accounts, overseeing and supervising), muhtasib (the accoun- 
tant, the supervisor, the ombudsman), are also derived from 
the same root." The institution of hisbah is defined by ‘Abd 
al-Hadi as a system that “ensures the righteousness of the indi- 
viduals in their conduct”. In other words, it is an institution of 
checks and balances.5? 

Al-Mawardi has explained Aisbah as a system of “enjoining 
what is just and right if it is found to be neglected or disregarded; 
and to forbid what is unjust and indecent if it is found to be 
practised”."* Abi Yasuf describes the function of hisbah in regard 
to commerce and industry as follows: 


On the spot checking of weights and measures, qual- 
ity of commodities offered for sale, honesty in dealings 
and the observance of modesty and courtesy in sales- 
manship and in the general behavior of the people.™ 


The importance of the institution of hisbah is evident from 
the fact that Muslim scholars have written about thirty books on 
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this very subject. Only twelve of these books are published while 
seventeen are still in manuscript form.” 


2. EVIDENCE FOR HISBAH 


‘There are more than one evidence, both textual and historical, 
for the institution of hisbah. The Qur'an itself has provided, in 
principle, for such an institution by entrusting to the Muslim 
community as a whole the duty of enjoining the good and for- 
bidding the evil." This duty is to be carried both by the State 
officials known as “al-muhtasib” and by other competent per- 
sons from the general public.® The distinction of Muslims as the 
“best ummah” is tied up precisely with the condition that they 
enjoin good and forbid evil: “Ye are the best of peoples, raised 
for mankind, enjoining what is right, forbidding what is wrong, 
and believing in God”. 

It was in compliance with such Qur’anic injunctions that the 
Prophet (peace be on him) as well as his Rashiddn Caliphs insti- 
tuted Aisbah and appointed reliable persons as market inspectors 
(muhtasib). The Prophet (peace be on him) had appointed Sa'id 
ibn Sa‘id ibn al-‘Ay ibn Umayyah as the controller of markets in 
Makkah. Sa’ib ibn Yazid reports that as a young man he was 
appointed as assistant to ‘Abd Allah ibn ‘Utbah ibn Mas‘dd in su- 
pervising the markets of Madinah during the Caliphate of ‘Umar 
ibn al-Khattab. 

In the light of such evidence we can understand why al- 
Mawardi regarded hisbah as one of the rules of religious signif- 
ieance and why Ibn Khaldin regarded it as a religious office." 
Tbn Taymiyyah, too, regarded hisbah as one of the religious of- 
fices similar to that of the qddi (judge). Al-Muhtasib, writes Ibn 
Taymiyyah, is responsible for carrying out the job of enjoining 
good and forbidding evil which, generally speaking, is beyond the 
purview of official duties assigned to the judges and governors." 


3, DUTIES OF MUHTASIB 


Among the duties of muhtasib, as listed by Ibn Taymiyyah, are 
the following: (a) to command the fulfilment of trusts (ada’ 
al-aménat), and (b) to prohibit all evils and misdemeanour, par- 
ticularly lying and dishonesty, His job is to make sure that there 
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is no dishonesty with regard to weights and measures, manufac- 
tured goods, credit transactions and trade in general."” 

A muhtasib is supposed to supervise the whole economic en- 
terprise. He must keep a check on the practice of hoarding. It 
is his duty to stop hoarding especially of such commodities that 
people are usually in need of. Since the practice of hoarding is 
condemned by the Prophet (peace be on him),”? writes ‘Abd al- 
Hadi, the hoarder will be forced by the muhtasib to sell his stock 
for an equivalent price (gimat al-mithl).” 

A. muhtasib is also required to prevent the instances of 
fraud in all sorts of transactions by laying down specific and 
detailed rules for different traders.’ It is the duty of a muhtasib 
to check all evils (al-munkarat) which include all such practices 
and tendencies as are condemned and prohibited by Allah and 
His Messenger. Ibn Taymiyyah has listed almost all those evil 
practices that we have discussed in our chapter on “disapproved 
business conduct”.”* 

According to Ishaq Musa al-Husaini, hisbah embraces all as 
pects of life, whether worldly or religious. It covers individual 
morals, social values and commercial dealings.”* The muhtasib 
must keep an eye on all trades, and he must make sure that 
those who work in a trade are well qualified for the job and know 
the rules of the Shari‘ah regarding their respective trades, ‘Umar 
ibn al-Khattab is reported to have declared: “No one trades in 
our markets unless he is well-versed in teligion”.”* 

It is the responsibility of the muhfasib to put a stop to beg- 
gary by forcing all able-bodied beggars to work and thereby earn 
their living. He can even punish them if they do not comply with 
his orders,”® Also, the muhtasib is supposed to ensure that all of 
the needs of people are taken care of. If the people are in need 
of the skills and services of a certain group, the muhtasib can 
force this group to make their services and skills available for an 


equivalent compensation (bi ‘iwad al-mithl). While he must not 
allow them to charge more than the just wages, he must also see 
that people do pay them their due without diminution.’? 

It must be noted, however, that the muhtasib is not autho- 
rised to prescribe unjust prices. To force the merchants without 
any justification to sell their merchandise for a price to which 
they do not agree, or to stop them from doing what Allah has 
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made permissible, is hardm for the muhtasib.”* If the prices have 
risen because of either a scarcity of commodity or an increase 
in the number of buyers, then, the muhtasib is not allowed to 
force the traders to sell the commodity for a prescribed price. He 
can force them to sell it for an equivalent price only in case they 
sell a needed commodity for more than the known market value 
(al-qimah al-ma‘rifah).” 

Moreover, it is incumbent upon the muhtasib to keep an eye 
‘on the conduct and honesty of those merchants who deal with 
lady customers. If he sees any indecency in their conduct he 
may warn them or stop them from dealing with women." Fur- 
thermore, the muhtasib must ensure that the slaves, if there be 
any, are given their rights and that they are treated justly by 
their masters and are not burdened with a task beyond their 
capacity." 


C, THE UMMAH (THE MUSLIM COMMUNITY) 


‘The state and its appointed officials, who run an elaborate system 
of hisbah, are not the only ones responsible for the implemen: 
tation of the Shari’ah. There is still another “institution”, more 
extensive and comprehensive, and probably more effective as well, 
namely, the ummah, i.e, the community at large. The Qur'anic 
passages are very explicit on this matter: 


The believers, men and women, are protectors, one 
of another: they enjoin what is just, and forbid what 
is evil: they observe regular prayers, practise regular 
charity, and obey God and his Apostle. On them will 
God pour His mercy; for God is Exalted in power, 
Wise." 

On the basis of the verse quoted above, Ibn Taymiyyah holds 
that “enjoining of good and forbidding of evil” has been made a 
collective obligation (fard kifayah) on every competent Muslim, 
male and female alike. Therefore, the Muslim community as a 
whole is charged with the responsibility of enforcing moral and 
legal injunctions of the Qur'an in all spheres of life.*® 

Moral or social lawlessness is considered as working corrup- 
tion in the world fasad fi al-ard. The Qur'an refers to such cor- 
ruption and its reform in many passages.** The responsibility of 
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reform is, of course, to be shared by the community as a whole."* 
Taqwa (piety, God-consciousness) is the highest virtue repeatedly 
emphasised by the Qur'an. Drawing upon the Qur’anic verses 
(3:104,100; and 9:71), Fazlur Rahman maintains that the social 
dimension of taqwa is to “command good and forbid evil” which 
includes all specific commands and prohibitions,™* 

‘The duty of “enjoining good and prohibiting evil”, as men- 
tioned earlier, is to be carried out not only by the state officials 
but also by all the competent persons among the general public."” 
‘The Qur’n has cursed those who fail in their duty of stopping 
evil, and who acquiesce to it."* The ahadith of the Prophet (peace 
be on him) put this responsibility into proper perspective by en- 
joining upon every member of the community to oppose evil and 
undesirable practices according to his capacity: 


Whoever among you sees an evil he should change 
it by his arm; if he cannot, by his tongue; and if he 
cannot, by disapproving it in his heart; and that is 
the weakest of Faith.” 


The Qur'an has proclaimed that Allah would never change 
the condition of a people unless they change their behaviour and 
reform themselves: “Verily never will God change the condition of 
‘a people until they change it themselves (with their own souls)" 

‘This clearly means that the reform of the society is a prerequi- 
site for its welfare. It also means that the society as a whole must 
struggle to bring about such reform in order to attain felicity.”* 

Referting to the Qur’anic injunctions contained in verses 
(3:104 9:71, Husaini argues that by commanding the ummah to 
enjoin whi right and to forbid what is wrong, and by enjoining 
cooperation in charity and piety upon its members, the Qur'an 
wants to establish a just and virtuous society.”? Commenting on 
verse 3:104, ‘Awdah concludes that the over-all objective of the 
community is the attainment of the good (al-thayr) by means 
of “enjoining the good and forbidding the evil”.*3 

‘The Qur'an has declared Muslims as the best ummah.®* The 
reason why they are so is that they enjoin good and forbid 
evil and carry out their duty of mutual supervision and mutual 
admonition. The Prophet (peace be on him) emphasised the im- 
portance of such mutual admonition and supervision by saying: 
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(In Islam) true religiosity consists of good counsel 
freely given for the sake of God and His Prophet to 
the leaders and general ranks of the ummah.”* 


D. CONCLUSION 


‘The Qur’dnic principles in respect of the implementation of Is- 
lamic business ethics may be summarised as follows: 


(1) The moral laws of the Qur'an, including its business ethics, 
are not left entirely to an individual's personal choice and 
discretion. 


(2) There is an elaborate system of checks and balances, as well 
‘as of law-enforcement, provided by the Qur'én itself. 


(3) The Islamic state, the institution of hisbah and the Muslim 
community as a whole are the three comprehensive and ef- 
fective agents working in collaboration for the purpose of an 
effective proper implementation of the Qur’anic principles 
in business life. 


Int 


TEN 


Conclusion 


his chapter are summarised the findings of the entire study 


followed by some suggestions which have been made for further 
study in the field. 


1, The Qur'an attaches utmost importance to every whole- 


some and productive activity, and enjoins work as a duty 
upon the believers. A man’s real status is determined by 
his work, which is the sole criterion set by the Qur'an, 


. The Qur'an not only considers it legitimate for people to 
engage in business; it goes a step further and encourages 
them, and even seeks to persuade them, to do so. It has 
explicitly declared business to be haldl and has provided 
practical legislation for its proper conduct. Muslims, there- 
fore, have no reason to be apprehensive of their involvement 
in business as long as they abide by the guidelines provided 
by the Qur'an. 


. The Qur'an presents Allah's dealing with men as the proto- 
type of ideal conduct. The Muslims are exhorted to imitate 
His Sunnah, or Pattern, in their own dealings with their fel- 
low beings. Allah’s attributes of All-Hearing, All-Knowing, 
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and All-Seeing, repeated so often, are meant to influence 
the behaviour of a believer even in the absence of any ex- 
ternal supervision. The principles ordained by Him so as to 
govern man’s life, also mentioned in detail, provide both an 
incentive and a deterrent to a Muslim to be fair and honest 
in his dealings. 


. The Qur’anic concept of business is much more compre- 


hensive than is usually believed. For the Qur'an, the whole 
life is business. Everyone here is engaged in some kind of 
business. Every action that one does js an investment, for 
better or for worse. The Qur'an has its own criteria for 
a “gainful” or “losing” business, the criteria which it has 
spelled out in very clear terms. 


. Pronouncements regarding the rewards and punishments 


to be meted out to man in the Hereafter on the basis of 
well-kept records and just judgement provide a firm foun- 
dation to support a believer in abiding by the prescribed 
conduct, Through these teachings, a Muslim receives the 
needed incentive to accept and execute not only the legal 
enactments but the moral percepts of the Shari'ah as well, 
Tn this respect the business ethic of the Qur'an has a defi- 
nite edge over the secular ethical systems which lack such 
a solid foundation and rely merely on legal enactments for 
their enforcement. 


. The Qur'an regards wealth as something good and worthy 


of pursuit. It recognizes the ownership of man over his law: 
fully acquired property, telling him, however, that the true 
and absolute ownership of wealth belongs to Allah alone, 
Who disposes it as He wills. The concept of halal and hardm 
and the concept of barakah introduced by the Qur’an are 
intended to keep the believer on the right track. Permis- 
sible conduct in respect of the pursuit and appropriation 
of wealth is very clearly distinguished from the prohibited 
one, 


. Recognising the vital role played by equitable and just dis- 
tribution as well as by constant circulation of wealth in 
the growth and enhancement of business, the Qur'an has 
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severely condemned hoarding and has provided for an ef- 
fective and comprehensive system of distribution. Proper 
implementation of its injunctions regarding infag is ex- 
pected to eliminate poverty and destitution, It provides for 
social security based on mutual cooperation and goodwill. 
‘The obligatory as well as voluntary institutions for the dis- 
tribution of wealth are so designed as to ensure active and 
conscious participation of the well-to-do members in the es- 
tablishment of a welfare society where everyone’s needs are 
taken care of, and no one is allowed to be exploited because 
of one’s poverty. 


The prescribed and recommended institutions for wealth- 
distribution work as a double-edged sword. They eradicate 
poverty and enhance the purchasing power of the masses, 
‘on the one hand, and serve as a booster for business activity, 
on the other. They also serve as a psychological deterrent 
against exploitation of the masses. When capitalists or busi- 
nessmen become accustomed to voluntarily sharing their 
rightfully earned wealth with the needy through payment 
of zakdt and gadagat, it becomes highly unlikely for them 
to exploit the needy and to use unfair means in order to 
‘misappropriate their wealth. 


Mutual consent is declared to be the main criterion for a 
lawful transaction. There could be no real consent. where 
coercion, fraud oF injustice of any sort are used, whether 
overtly or covertly, Hence one finds an unmistakable empha- 
sis on freedom and justice in all the imperatives, safeguards 
and the forms of transaction duly approved by the Qur'an. 


|. ‘The gist of the approved manners in business consists in 


leniency, service-motive and God-consciousness, A Muslim 
businessman is supposed to be equipped with these quali- 
ties because these are meant to be the sole determinants of 
his priorities. 

The essence of disapproved conduct in business lies in 
exploitation and misappropriation. Ribé is considered to 


be the epitome of exploitation and misappropriation and, 
hence, stands strictly prohibited in all forms. The presence 
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. The Qur'anic injunctions regardit 


ofribd, however small, renders a transaction null and void; 
there are no exceptions, and no excuses. 


|. Next in the list of disapproved practices comes fraud which 


may consist of any or all of the following: misstatement or 
pure falsehood, dishonesty, giving of short weight and mea- 
sure, games of chance, and violation of pacts and promises. 
Needless to say that due to all such fraudulent practices the 
essential condition of real consent simply evaporates, In all 
such practices the other party's ignorance is exploited and 
its property misappropriated against its real consent, The 
rule of thumb, then, is to avoid any practice which may re- 
sult in unjustified appropriation of others’ wealth, or, which 
may deprive others of their due. 


business are not moral 
precepts having no legal force behind them. They are very 
much a part and parcel of the Islamic Shari'ah. The Islamic 
state and the Muslim community are obligated to see that 
these injunctions are enforced in letter as well as in spirit. 


. The role of all obligatory distributive institutions, partic- 


ularly that of zakdt as the main distributive institution, 
needs further investigation and elaboration. In our consid 
ered opinion based on the present study these institutions 
have the potential for eliminating the curse of poverty 
from society. The purchasing power of the consumers is 
the backbone of flourishing business which is unthinkable 
in a society of paupers. A comprehensive study is required 
to discover and exploit this potential by way of organising 
its collection and streamlining its distribution. 


. The modern business institutions—banks, stock-exchange 


markets, insurance companies, cooperative societies, com- 
panies, corporations (national and multinational), etc.— 
have to be carefully studied in the light of the guidelines 
provided by the Qur’an. They should not be considered as 
taboo just because of their somewhat strange names and 
structures. In fact, there is nothing wrong with most of 
them and they can be Islamised by putting a little extra 
effort. Banking, for instance, can be Islamised by purging 


Concivsion 147 


it of the prohibited element of ribd. This is currently be- 
ing experimented in Pakistan and some other places by 
establishing interest-free banks that work on the basis of 
profit-loss-sharing. The same can be done with other insti- 
tutions by freeing them from riba, fraud, speculation, and 
other exploitative elements prohibited by Islam. 
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early Ialamic period, but later its obligatory nature was 

See alBaydawi, op. cit, 

1. “Subsistence in English only partly covers the iden of 


Qur'an, 


‘Ma’ash, which includes every kind of life activity, The Day is specially 
illuminated, so runs the figure of speech, in order these life-activities 
of all kinds may be fully exercised.” Abdullah Yusuf Ali, op, cit., 1673, 
an, 5892, 
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*Abd al-Hadi, op. cit., 153. 
Qur'an 6:132, 
Qur'an 46: 


. For details see Khallaf, op. cit., 168-70. 
|. Qur'an, 29:6,69. 


Qur’kn 3:172; 4:95; 5:10; 9:120; 12:11; 
35:7; 39:74; 41:8; 48.29; 84.25; 95:6 
Qur'sn 3410-11, “Tron or steel is hard stuff: but in the hands of a 
craftsman if becomes soft and pliable, and with it can be made in- 
struments for the defence of righteousness. These, in the literal sense, 
are coats of mail, and defensive armour, and the manufacture of them 
traditionally attributed to David. But, for wafare in the moral and 
spiritual world also, armour is required, and this can be made of some 
of the toughest and hardest facts of life.” Yusuf Ali, op. cit., 1136, n 
3800. 

Qur’dn 57:25, “Jron: the most useful metal known to man. Out of it 
made steel, and from steel and iron aze made implements of war, 
such as swords, spears, guns, etc., as well as instruments of peace, 
uch as ploughshares, bricklayers’ trowels, architects’ and engineers’ 
instruments, etc. [ron and steel industries have also been the foun- 
dation of the prosperity and power of modern manufacturing nations 
Vike England.” Yusuf Ali, op. cit., 1505, n. $315. 

Qur'an 48:29, 

Musaffar Husain, Motivations For Economic Achievement sn Islam 
(Lahore: All Pakistan Islamic Education Congress, 1974), 10-11. The 
prayer is: Allahumma innd as'aluka min fogtika (O Allah! I seek of 
‘Thy bounty). Hussain has quoted this hadith on the authority of al- 
Bukhari and Muslim. 

AL-Partgh in Islomic Perspectives, op. cit., 185. 

‘See the hadith quoted by “Abd al-Hadt, op. cit., 155 

Que'an 51:19 

Malek Bennabi, Al-Muslim ft ‘Alam ol-Igtissd (Bayrat: Dar al-Shar 
1974), 106, 

For the Arabic text of these ahadith see ‘Abd al-Hadi, op. cit, 155-56. 
ALTahawt, op. cit., 245. 

*Abdal'Att, op. cit., 126, 

Qur'an 4:124; 16:97; 18:30, 

Que'tn 99:6-8, For further details see al-TabAwi, op. cit,, 204-41 
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‘Qur'an 2:198. See also Torrey, op. cit., 2 

Qur'an 83:1-9, See also Torrey, op. cit., 3. 

‘Qur’n 42:17; 57:25; 55:7-9. See also Torrey, op. cit., 17 

Qur'an 24:37; cf. 62:9; 9:24. 

Torrey, op. cit., 2 

Quran 1061-4. 

Qur'an 16:7, 14, 16. See also Torrey, op. cit., 2 

Qur'an 2:159; 14:32; ef, 16:14; 17:66; 22:65; 28:22; 90:46; 91:91; 35:12; 
40:80; 43:12; 45:12. See Torrey, op. cit., 2 


Qur'an 30:46. Yusuf Ali comments thus “In the physical world, the 
winds not only cool and purify the air, and bring the blessings of rain, 
which fertilizes the soil, but they help international commerce and 
intercourse among men through sea-ways and now by ait-ways, Those 
who know how to take advantage of these blessings of God prosper 
and rejoice, while those who ignore or fail to understand these Signs 
perish in storms.” Yusuf Ali, op. cit., 1064, n, 3865, 


Qur'n 6152; 17:35; 55:9. See also Torrey, op. cit., 3 


Qur'sn 6:165, 
Qur'an 572125. 
Qur'an 2.254, 


Qur'an 87:20. 

Faslur Rahman, Major Themes of the Qur'an (Chicago: Bibliotheca 
Islamica, 1980), 1 

“Allah, according to the Koran,” writes Izutsu, "is not only the 
‘supreme but also the only Being worthy to be called ‘being’ in the 
full sense of the word.” Toshihiko Izutsu, God and Man in the Koran 
(New York: Books for Libraries, 1980), 75. 

“Allab is the highest focused-word in the vocabulary of the Koran, 
presiding over all the semantic fields and, consequently, the entire 
system.” Ibid., 75, 

Ahmad Sakr, Al-Khutab (Makkah: The Muslim World League, 1977), 
153. 
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61,73; 10:3; 14:19; 17:99; 29:44; 55:3; 96-1-2. 
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Qur'an 17-70; 95:4 

Qur'an 2:30; 6:165; 57-7. 

Qur'an 33:72. “The differentiating quality which God gave man was 
that God breathed something of His own spirit into man (32:9; 15:29; 
and n, 1968; and other passages). This means that man was given 
4 limited choice of good and evil, and that he was made capable of 
Forbearance, Love, and Mercy. And in himself man summed up God's 
‘great world; man is in himself a microcosm.” Yusuf Ali, op. cit., 1130, 
1, 3781 

Qur'an 96:5. Speaking about God, Fazlur Rahman remarks: “His 
‘existence, for the Qur'ta, is strictly functional—He is Creator and 
Sustainer of the universe and of man, and particularly the giver of 
guidance for men and He Who judges man, individually and collec- 
tively, and meter out to him merciful justice”. Faslur Rahman, op. 
at, 
Ibid., 22-23, 


For a complete list of the 99 “Beautiful Names", see Ahmad Sakr, op. 
cit, 153-58, 

‘Torrey concludes that Allah's dealings with man are the standard of 
exact justice. ‘Torrey, op. cit., 17. 

Takhallga bi akhldg Allah is « famous Sufi saying, 

Mawland Mawdadi maintains that Faith in God in the light of His 
attributes and of the principles expounded by the Qur'an is the corner- 
‘stone of a Muslim’s conduct. It is this Faith that controls, not only his 
daily Prayers, Fasting, Zakat and Ha, but also his business conduct 
in the market place. Sayyid Aba al-A'lk Mawdadi, Mu‘ashiyat-s Islam 
(Lahore: Islamic Publications, 1969),163, 

‘The English equivalents of al-Ama’ al-Husnd are taken from Ahmad 
Sakr, Al-Khulab, op. cit., 153-58. 

Qur'an 6:103; 42:11, 

Qur'an 30:40, “The Koran urges the Muslims to be constantly con- 
scious of their essential creatureliness, A Muslim who lost this sense of 
‘creatureliness would by that very fact cease to be a Muslim in the real 
sense of the word..... Thus the consciousness of creatureliness is linked 
Up ditectly with the problem of the Lord-servant relation between God 
man.” Inutsu, op. cit., 122. 


Qur'an 6:151; 11:6, 3040; 20132. 

Qur'an 62115; 35:5; 51:06. 

Qur'an 19/50; 99:32; 33:24, 9-119; 33:35. 

Que"an 9:77; 3:9, 77, 161; 19:31; 30%6; 39:20; 2:9; 827, 58, 22:88; 4:107, 
‘See also Torrey, op. cit., 18 


28, Qur’kn 2:9. See also Torrey, op. cit., 18, 
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Qur'an 4:10, 40, 58, 135; 5:9, 45; 6:115, 152, 160; 16:90; 21:47; 2:190, 
279; 49:9; 60:8; 10:54; 41:46; 55:9; 57:25; $:60; 3:108; 45:22. Teuton 
describes Allah as the one “who is the God of justice and who never 
docs any wrong (zulm) to anybody.” Ieutsu, op. cit,, 129, 


‘Que’an 5:7; 6152; 3:30, 

Qur'an 9:104; 16:18; 35:30. 

Qur'an 4:58 

Qur’kn 2:40; 9212; 30:6; 31:33; MI. 

Que’an 5:92; 9:12; 16:91; 9:77; 8:56; 6:152; 2477; 297; 17.94; 23:8, 


Qur'an 2:268; 4:40; 8:28; 8:60; 9:120; 16:97; 21/105; 24:37, 38, 55; 28:35; 
30:6; 47:5; 5IAO-41; 55:60. 


Qur'an 35:43. 


Qur'an 3:08; 4:83; 5:120; 10:61; 22:17; 586-7; 85:9, Also, Faslur Rah~ 
man, op. cit., 37-38, 


Qur'an 3:30; 58:6; 39:70; 69:18-26, And, Torrey, op. eit. 9 
Qur'an 42:17; 55:7; 57°25, See Torrey, op. cit., 17. 
Qur'an 7:8; 2147; 789; 23°102-3; 10168, 


Qur'an 72:28; 58:6; 18:49; 19:94; 36:12; 78:29, See Lautaw, op. cit., 129; 
and Torrey, op. oit., 14615 


Qur'in 6:62; 21:47; 2:202; 3:19, 199; 13:41; 40:17. Also see Torrey, op 
eit, 1-1, 


Qur'an 39:3, 7; 42:10; 60-3, 10; 83:5-6, 
Qur'an 6-165; 10:107; 47:98 


Que'kn 6:1, 73, 101; 10:3; 16-4; 25:54, 55:3; 96:72; 2°29; and 11:61, 
which ‘marakum fiha. 


Que'an 14:32-33, 16:12; 22:65; 4513, 

Qur'tn 45:13; 22:36; 284. 

Qur'an 2:30; 6.165, 

Qur'an 7:54; 13:2; 22:18; 35:13; 2:216; 30-26; 3:68, 
Qur'an 76:3; 90:10; 17:15; 2:185; 18:29, 

Qur'an 2:256; 7:146; 87:3; 76:3; 27:92; 2.185 

Qur'an 33:72. Yusuf Ali remarks: “That man shoul 
God-like attributes (in however small a degree) of Will, Forbearance, 


Love, and Mercy, brought him near to God than was possible for any 
other creature of God.” Yusuf Ali, op. cit,, 1130, n. 3782. 


Qur'an 3:186; 6:165; 7.163; 8:26; 18:7; 21:95; 47:91; 57125; 72129. 


Qur'an 33:72. *hamala: to undertake, bear, carry (the Trust of re- 
sponsibility), to be equal to it. This is the ordinary meaning, and the 


majority of Commentators constrae so,” Yusuf Ali, op, cit., 1130 n. 
3780, 


Notes 155 


55, Qur'an 2:2, 185; 17/9. The Qur'sn calls itself hudan li alonds, or “guid- 
ance for mankind”. According to Fazlur Rahman, “the Qur'an is a 
document that is squarely aimed at man™; it “exhorts to virtue and a 
‘strong sense of moral responsibility”. Faslur Rahman, op. cit. 1 

Qur'an 2:256; 12:011; 17:12; 6:14. 

Qur'an 6;106; 10;109; 75:18; 

Qur'an 39:55; 28:50; 42:15; 2: 

Qur'an 73199; 3104, 110, 114; 9°71, 112; 2240; 31:17. 

|. Que'an 2:233, 286; 6:152; 23:62 

+ Qur’dn 6.165; 17:21) 21:95; 4:92; 16:72; 43:92 

Qur'an 21:35; 18-7, 6.165; 3:186, 76:2; 67:2 

‘Qur'an 6:132; 17°21; 18:7, 46; 29)6. However, Allah's risq, which in- 

ludes all bounties, is not restricted to the righteous people only during 

life in this world. It is open to both Believers and non-Believers alike 

(see Qur'an 17:20), 

64. Que’kn 3:171; 7170; 95120; 11:11, 16:41; 29:58; 3,485; 3:97; 19°15, Allah 
‘pays back in full; sometimes in this world but most certainly on the 
‘occasion of the settlement of all aceounts at the Yowm al-fisab, For 
more details and reference, see Torrey, op. cit, 19 

65, Que'sn 9:103; 28:51; 34:11. For more detail see chapter 2 on the 
Que'anie attitude towards work 

66, Qur'sn 17:18-20; 18:30; 40:58; 3:195; 

67, Qur'dn 30:41, That Allah does not like fandd, ie., cortuption of any 
kind, is evident from verses 2:205 and 5:67. Commenting on the verne 
(30:41) Khallaf observes that Allah doos not like any kind of evil-doing 
(corruption). The corruption on earth in but the resalt of man's own 
evildoings. When men deviate from the Straight Path, Allah allows 
them to taste the consequences of their pervertion. See Khallaf op. 
Git,, 35. Faalur Rahman also emphasises the importance of deeds; it 
in Allah's ordained principle that whatever accrues to a person is the 
consequence of his previous deeds. It is nothing but what his “hands 

have prepared for what is ahead”, For more detail and reference nee 

Faslur Rahman, op. cit., 108 

Que’an 5:42; 6:54; 19:60; 20:82; 25:70; 21 


2:160; 3:89; 11:52) 11:90, 


72 Qur'an 3:145, 185; 4:78; 21:35; 33-16; 6216; 39:20, 
73, Qur'an 4:77; 55:26, 


74. Qur'an 18:99; 36:51; 39:68; 78:18, Izuteu has compared the relation- 
ship between al-Dunyd and al-Akhirah with that of husband and wife 
He writes: “A man can be a ‘husband’ only in reference to ‘wife’ 
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‘The concept of ‘husband’, in other words, implicitly contains that of 
‘wife’, and vice versa. In just the same way, the concept of al-Dunya 
presupposes the concept of the ‘world to come’ i.e., the ‘Hereafter’ 
(ol-Akhirah), and stands in contrast to it. And the Koran is very con- 
scious of this correlation whenever it uses either of the two words, not 
to speak of those frequent cases where both are mentioned together 
in the same breath, as, for example, in 4:67." lauteu, op. cit., 85. 


Que'an 24:77; 59:18; 78:40; 82:8; 89:24; 2:110, 245; 73:20; 3:90; 17:21 
Qur'an 23/99-101; 753; 3212-14; 35)37; 11:93; 39:39; 29:58, 


Qur'an $:30; 16:11; 39:70; 1849. The exsence of al-Akhirah consinta 
in the long-range resulls of man's endeavours on earth. Everybody 
will get what he had worked for. Hence the Qur’sn repeatedly exhorts 
people to “send something for the morrow”. See Qur'an, 59:18; and 
Faslur Rahman, op. cit., 108. 


Qur'sn 43:19, 80; 82:11; 78:29; 17:14; 69, 


Qur'an 6:73; 9105; 13-9; 23:92; 35:38; 21:81; 17-25; ; 
5/112. Speaking. sbout the Qur'dnic system Iauteu admits that all 
human affairs, even the minutest and apparently most insignificant 
details of life, are put under the strict supervision of Allah, See leuteu, 
op. cit., 129, 


Qur'an S74; 20:46; 4:108; 58:7. 
Qur'an 30:40; 2:29; 40:42, 7h; 17°20; 38:99. All good things enjoyed hy 
man are God's gifts for which he is asked to be grateful, Inutau regards 


the consciousness of man's dependence upon God as the beginning af 
true faith and belief in God. tau, op, cit,, 22, 


‘Qui‘an 9:111. Tortey admits that the idea of buying and selling be 
tween God and man is pot uncommon even in the Jewish and Christian 
scriptures. However, he has a rather lengthy, but interesting, passage 
regarding Allah’s dealings with man wherein he says: "The mutual 
relations between God and man are of a strictly commercial nature. 
Allah i the ideal merchant. He includes all the universe in hin reckon- 
ing. Allis counted, everything measured. The book and the balance 
are his institutions, and he has made himself the pattern of honest 
dealing. Life is business, for gain or for los. He who does « good or an 
evil work (‘eazns’ good or evil), receives his pay for it, even in this life, 
Some debts are forgiven, for Allah is not » hard creditor. ‘The Muslim 
makes a loan to Allah; pays in advance for paradise; sells his own soul 
to him, a bargain that prospers. The unbeliever has sold the divine 
truth for a paltry price, and is bankrupt. Every soul is held as secu- 
rity for the debt it has contracted. At the resurrection, Allah holds a 
final reckoning with all men. Their actions are read from the account 
book, weighed in the balances; each is paid bis exact due, no one is 
defrauded. Believer and unbeliever receive their wages. The Muslim 
(who has been given manifold payment for each of his good deeds) 
receives moreover his special reward.” Torrey, op. cit., 48, 
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50, 

Qur'an 19:66-68; 16:38, 2:28; 22:66; 
30:50. 

Qur'an 39:68; 2:4; 4:77; 934. The ajal in the Qur’énic weltanschauung 
is not the real terminal point of existence. It is, on the contrary, the 
very threshold of a new and entirely different kind of life (Khuldd) 
See Isutsu, op. cit., 130. 

Qur'an 2:245; 3:30, 77; 60164; 39:7; 41-21; 58:6; 69:18-26; K3:5-6; 
11:19; 16:60; 29:64; 87:17; 22:7; 40:39, 

Qur'an 44:56; 25:15 4014, 77) 2°25; 4471; 9:98; 72:23; 90:34; 98:6; 
29:64; 87:17. 

Qus'kn 2:167; 26:102; 39:58; 32:72-14; 23:99; 6.158. 

‘Qur'an 20:15; 40:17; 45:22; 10:52; 96:54; 45:28; 66:7; 851; 22:10, 
Qur'an 59:18; 78:40; 49:24; 2110, 223; 73:20. The good deeds done 
here in this world are taken by Allah as payment in advance for t 
future life in the Hereafter. Such people will receive from Allah what 
they have already paid for in advance. It is like a loan given to Allah. 
See Torrey, op. cit, 45. 

‘Qur'an 26:96-102; 39-54-89, 3:90; 32:12-14; 38:97, 

Qur'an 2:255; 7448; 6:51, 70; 924; 40:18; 3013; 24; 2284; 2:123, 
39-7; 80:34-37; 248, 123, 194, 141, 281; 3:25, 30; 10:80; 
3:33. “The Qur’kn states repeatedly that every mi 
‘and woman individually and every people collectively are alone re- 
sponsible for what they doa doctrine that underlies the Qur'anic 
ejection of redemption.” Faslur Rahman, op. cit., 19 

‘Qur'an 2:123; 17:15; 39:7) 21254; 3:91; 70;10-15; 5:99; 57:15. See Torrey, 
op. cit. 17, 

Qur'an 99:4-5, 210 
42), 10:46; 511205 


; 45126) 29:57) 6:36; 7157; 
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2147; 41-20-24; 36:65; 11:18) 40:51) 441- 
7; 8:6; 2:143; 45159; 16184; 22:78; 26:75; 2:284; 
4:8; 2:202; 6:62; 3:19; 1:18; 1940; 44; 29:117; 88:26; 4:86 

Qur'an 20:74; 36:65; 39:60; 67:9; 74:46; 5841 

Qur'an 41:20-21; 36:65. See also Faslor Rahman, op. cit,, 110. 
Qur'bn 22:56-57; 22:17; 4048; 3:55; 2113) 13044; 22:56; 60:10. 

Quz’sn 21:47; 6:57; 60:10; 10:109; 95:8; 13:40; 40:17; 4:66; 72:28; 58:6; 
18:49; 36:12; 78:29. 

Qur’dn 3:30; 6:160; 2:272; 3:25; 39:70) 21:47, 94; 16-111; 99:7-8, About 
the concept of deeds as the only merchandise in al-AMMurah see Faslur 
Rahman, op. cit., 109; and Torrey, op. cit,, 16:17 

Qur'an 4:77; 6:160; 2:272, 279; 3:25; 2147) 16:111; 39:70, Also sce 
‘Torrey, op, cit., 32. 

Qur'an 21:94; 99:7- 
35:30. 


11;:209; 171; 72170; 9:120; 18:80; 3:57; 4.173; 
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Qur'an 4:124; 19:60; 13:23; 16:31; 35:83; 7-49; 39: 
2:25, 3:136, 198. 

16:29; 39:72; 40:76; 4:14; 9:17; 2:39;, 81, 217, 257; 3:16; 
13:5; 72:23. Iautsu concludes that the concept of Jannah and 
Jahannam are directly connected with human life on this earth. It 
is the very source of moral values. Man is always urged to choose 
the ways connected with Jannah and to avoid those connected with 
Jahannam. See Izutsu, op. cit., 89. 


4; 4:57; 58-22; 
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¢ term al-AWhirah occurs 104 times in the Qur'an; the first instance 
in the fourth verse of Chapter I, See Mu'yam, op. cit., vol. 1, 29, 


‘Qur'n 38:16, 26, 53; 40:27. “The day of Resurrection is called the day 
‘of Reckoning because it is the Day on which questioning, accounting, 
and reckoning will take place.” Mu'jam, op. ct., vol. 1, 267 

‘Qur'an 1:4; 15:35; 26:82; 37:20; 38:78; $1:12; 56:56; 70:26; 74:46; 62:15, 
17, 18) 83:11. The following remarks about the ‘Final Judgement” are 
noteworthy: "From our ordinary experiences of this life, we can form 
no conception of the Final Judgement. We can speak of Rewards and 
Punishments, the Froits of Actions, the Resurrection and the Tr 
bbunal, the Restoration of Trve Values, the Elimination of all Wrong, 
and a hundred other phrases. They might serve to introduce our minds 
vaguely to a new World, of which they cannot possibly form any ade- 
quate conception under present conditions.” Yusuf Ali, op. cit,, 1701, 
1, 6009. 


4. Que'an 2:268, 
5. Qur'an 2261. 
6. Qur'dn 35:29. “Here is a metaphor from commerce. The good man's 


10. 
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2 


charity comes not merely out of superfluities, but out of 'what God 
has provided" for him. Ile, therefore, recognises two things: (1) that 
‘his wealth (literal and metaphorical) is not his absolutely, but that it 
is given to him by God, and (2) that he must deny himself the uae 
of some of it, as a merchant pats by some of his wealth to invest ax 
capital. Only the godly man's commerce will never fail or fluctuate; 
because God guarantees him the return, and even adds somet 
the return out of His own Bounty. That is, God gives more than ever 


‘our merits deserve.” Yusaf Ali, op. cit,, 1161, 0. 3915, 
7. Qur'an 2:276. 
4. Qur'an 30:39. 
9 Qur'an 343, 
Qur'an 546 
Que'an 57:11 
Qur'an 578, 
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‘Qur'an 6:160. 

‘This phrase is repeated verbation in three verses of the Qui'an, Yusuf 
Ali has translated it, according to the context, thus; (1) to earn the 
pleasure of God (2:207), (2) seeking to please God (2:265), and (3) 
secking the good pleasure of God (4:114).. 


. Qur'an 9:72. «AD ye lyey 90 


Qur'an 16:95-96; 20:131, 
‘Qur'an 28:79-80, 
Qur'an 43:32, 


1 Quek 2:207; 9:20; 9-111; 87:10; 61:10-12; 73:20. 


Qur'an 2: 
63:10; 64 
1. 


1, 265, 268, 271-272; 4°39; 9121; 24:93; 90:38; 34-99; 57:7; 
M-25; 73:20; 76:7-9; 90:11-17; 92:5-7, 17-21; 107:1-3, 


. Qur'an 2/276, 


Qur'an 35:29-30, “God is ready to recognise, appreciate, and rewi 
the amallest service, without regard to the defects in that service. Hin 
gracious acceptance is compared to “gratitudes’ among men,” Yusuf 
All op. cit., 1162 m, 3917. 


}. Qur'an 2:280, 


Que’an 3:19; 9:120-21; 29:69. 
one of the five Pillars of Islam. The term occurs 29 times in 
‘the Qur'an and it means giving away in charity a stipulated portion 


of one's wealth. See Mu'jam, op. cit., vol. 1, 539-40. 
}. Qur'an 30:39, 
‘The phrase occurs in the Qur'an in 2:245; 5:13; 57/11, 18 64°17) and 


73:20, “Giving of gard hasan to Allah means giving in charity with 
the sole purpose of pleasing Allah.” See Mu‘yam, vol. 2, 388-49, 
Que'an 2:245; 5:13; 57:11, 18; 64017; 73:20. "Spendi 
God is called metaphorically ‘a beautiful Joan’, It is 
ways: (1) in other loans there may be a doubt a# to the safety of your 
capital ot any return thereon; here you give to the Lord of all, in whose 
hands are the keys of want or plenty; giving, yoo may have manifold 
blessings, and withholding, you may even lose what you have. If we 
remember that oor goal is God, can we turn away from His cause?" 
See Yusuf Ali, op. cit., 97 n. 276; 245, n. 710; 1560, m, 5500 

Qur'sn 6:160, God is just as well as generous To the 
is maltiplied ten times (i.e, far above merits) on account of His 
erosity, To the evil, the punishment is no more than commen 
with their sin, and even so the door of mercy is always open to those 
who sincerely repent and show it by their conduct.” Yusuf Ali, op, 
Git, 338, m. 986, 
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‘Qur'an 8:67; 13:26; 17:19; 18:46, 20:131; 73:20. “The meaning here may 
also be: This present life is just a furniture, a convenience, a stepping. 
stone, a probation for the life to come. In itself itis lens important than 
the Hereafter.” “The good things of this life may make a brave show, 
but they are as nothing compared with the good of the Hereafter 
Both are provided by God. But the former is given to the just and 
the unjust as a test and trial, and in any case will pass away; while 
the latter comes specially from God for His devoted servants, and is 
incomparably of more value and will last through eternity,” Yusuf Ali, 
op. ¢it., 611, m. 1841 and 819, n, 2656. 
‘Que’an 26:88-89; 35:18. “Now we have a vision of the Day of Judgment, 
Nothing will then avail except a pure heart; all sorts of the so-called 
‘good deeds’ of this world, without the motive of purity, will be usclenm 
‘The contrast of the Garden of Bliss with the Fire of Misery will be 
plainly vinible, Evil will be shown in its true colours, isolated, helpless, 
cursing and despairing: and all chances will then have been lost.” Yusuf 
Ali, op. cits, 957 m, 3180. 
Qur'an 42:20, “The parable is from the efforts of the husbandman, 
who ploughs and prepares the soil, sows the seeds in due season, and 
reaps the harvest. You reap as you sow. But God will add manifold 
advantages for spiritual tilth, To those who are only engrowed in the 
vanities of this world, something may accrue in this world, but the 
spiritual world is closed to them”. Yusuf Ali, op. cit, 1311 n. 4555, 
Qur'an 785; 17:35, 
Qur'an 5:103, *People often judge by quantity rather than quality. 
‘They are dasaled by numbers: their hearls are captured by what they 
them, But the man of understanding and dis 
judges by a different standard. He knows that good and 
‘bad things are not to be lumped together, and carefully chooses the 
best, which may be the scarcest, and avoids the bad, though evil may 
moet him at every step”. Yusuf Ali, op. cit., 274, n, 806. 
Qur'an 11:85-86, “Both Plato and Aristotle define justice as the virtue 
which gives every one his due, From this point of view Justice becomes 
the master virtue, and includes most other virtues, It was the lack 
of these that ruined the Midianites. Their selfishness was ‘interest on 
mischief,’ ie., spoiling other people's business by not giving them their 
just dues.” Yusuf Ali, op. cit., 537, n, 1584, 
Qur'én 61:20-12. “It would indeed be « great and wonderful bargain 
to give so little and get so much, if we only knew and understood the 
comparative value of things, the sacrifice of out fleeting advantages 
for forgiveness, the love of God, and eternal bliss.” Yusuf Ali, op. cit., 
1542, ». 5444 


Qur'an 61:13, “For all striving in a righteous cause we get God's help: 
and however such the odds against us may be, we are sure of victory 
with God's help. But all life is « striving or struggle, the spiritual life 
‘even more that: any other; and the final victory there is the name as 
the Garden of Eternity.” Yusuf Ali, op. cit., 1542 n. 5445, 
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. Quen 16:97; 17:7; 4146; 45:15; 1083. 


Que'an 33:21; 68:4, 
Que’an 31:12; 99:11; 108-2 
Qur'an 71:10-12, 

Qur'an 24:22. 

Que’ 45.14; 64:14, 
‘Qur'an 13:20. 

‘Que'an 19:31 

Qur'an 23:8; 70:32; 76:7. 
Qur'an 57:25; 60:8, 
Qui’an 59:18. 

Que’an 24:37-38, 

Que'an 62:9. 

Qur'an 62:10, 

Qur'an 64:15. 

Que'an 2:86, 4:74 

Qur'an 2:276; 30:39, 
‘Qur'an 2:268; 28: 
Qur'an 2:86; 474 
Que'an 2:79, 
Qur'an 2102, 


S724; 92:8, 


Qur'an 2:175, 


Que’an 9:17; HHL 
Qur'an 24:15-16; 17:18-19; 42:20. 


. Que’an 39:15, 65. 


Qur'an 1031-2. “Ifflife be considered under the metaphor of « business 
bi man, by merely attending to his material will lose, 
When he makes up his day's account in the afternoon, it will show 
8 loss, It will ouly show profit if he has Faith, leads 3 good life, and 
contributes to social welfare by directing and encouraging other people 
on the Path of Truth and Constancy.” Yusuf Ali, op. cit., 1783, n. 6263, 


|. Qur'an 13:26; 3133; 79:37-39. 
 Quevan 5:103. 


Qur'an 22:01 


Qur'an 28:78; 30:9. 


Qur'an 28:79 
Qur'an 29:41 
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Qur'an 31:6, 

Qur'an 62:11 

Qur'an 63:9; 92:8. 

Qur'an 102:1-2. 

Qur'an 2:12) 

Qur'an 25174, 

Qur'an 2:264; 4:38, 

Qur'an 2:268; 28-77-78; 57-24; 92:8 

Que'an 2:276; 30:39. 

Qur'an 3:116-117 

“The parable of those who reject their Lord is that their works are 
as ashes, on which the wind blows furiously on « tempestuous day 
no power have they over aught that they have earned: that ix the 
straying far, far (from the goal).” Qur’tn 14:18, See also 4:34; 9:54.55, 
85; 1611617; 28:82; 43:93-85. 

Qur'an 107 

Qur'an 5:93, 

Qur'an 7.33. 

Qur'an 8:27. “Trust may be of various kinds: (1) property, goods, 
ctedit, etc; (2) plans, confidences, secrets, etc. (3) knowledge, talents, 
‘opportunities, etc., which we are expected to use for our fellowmen. 
Men may betray the trust of God and His Apostle by misusing prop- 
‘erly, of abusing the confidence reposed in them, or the knowledge or 
talents given to them.” Yusuf Ali, op. cit., 421 m. 1200, 

Qur'an 9:24; 17:15; 20124. 

Qur'an 934-35, 

Qur'an 187, 

Qur'an 13:25; 91:52, 

Qur'an 14:7; 17-27, 3112, 32. 

Que'an 7:99; 17:7) 30:41; 41246; 45-15, 

Qur'an 19:32; 79:37-39; 96:6-7 

Qur'an 85:10, 

Qur'tn 24:35. “Where slavery was legal, what is now called the ‘white 
slave traffic’ was carried on by wicked people like Abdullah ibn Ubai, 
the Hypocrite leader at Madina. This is absolutely condemned. While 
modern nations have abolished ordinary slavery, the ‘White Slave Tr 
fic’ is otill a big social problem in individual States and before the 
League of Nations. Here it is absolutely condemned, No more despi- 
cable trade can be imagined.” Yusuf Ali, op. cit., 906 n, 2992. 


Qur'an 24:78. 
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95. Qur'an 58:16; 63:2 

96. Qur'an 61:2-3. *....But on all occasions, when men’s deeds are not 
commensurate with their words, their conduct is odious in the sight 
‘of God, and it is only due to God's Mercy if they are saved from 
disaster.” Yusuf Ali, op. cit., 1599, a. 5432 

97. Qur'an 68:17-26, 

98. Qur'an 74:6. “The legal and commercial formula is that you give in 
‘order to receive, And usually you expect to receive what is worth to 
you alittle more than you give, The spiritual consideration is that you 
sive, but expect nothing from the receiver. You serve God and God's 
creatures", Yusuf Al, op. cit,, 1640, n. 5781 

99. Qur'an 831-4. 

100, Qur'an 2:110, 220, 270; 3:92; 4:135) 5:8-9; 6:132; 8:72; 10:36, 61; 11:6; 
¥3:9-105 16:91; 17/30; 29:51,96; 24/19, 32; 29:60, 62; 31:16; 44:aj 39:7, 
70; 40:19; 42:12; 43:80; 50:16; 57:6, 10; 58:6; 89:18; 60:3, 10, 13, 

101. Qur'an 95121) 10:61; 11:6) 17/13614; 343; 43980; 45°29; 50:18, 23, 5452. 
53, 58; THD 

102. Qur'an 36:65; 

103, Qur'an 2:212, 245, 263, 262, 265; 4:32, 40, 85; 5:13, 103; 6:160; 6:60; 

103, 121; 16:96-97, 24:38; 28:84) 34:4; 39:10, 34-95; 48:10; 55:60; 
1-245 73:20, 

104. Qur'an 2:204-4, 225, 264, 275-76; 4:85, 155, 161; 5:3, 12, 41, 92; 6141, 
160; 11°B4085; 12:75; 28:77-78, BL, 84; 30:36, 41; 34:5; 41:6-7, 50; 48:10; 
S313, 10, 15. 

FIVE 
1, Abmat is defined as “any material thing that can be owned, e.g,, gold, 
silver, animal, house tree, etc.” See Mu'yam, op. cit., vol, 2, 667 
2. Qur'an 2.215. 
3, Qur'an 45 
4. Qui’an 5:20. 
5. Qur'an 2056 
6. Qur'an 30:37 
7. Qur'an 25 
5. Qur'an 
9. Qui’an 9185-86 

10, Qur'an 7:96. 

11, Qur'an 2.276 

12 Qur'an 21-71, 
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Qur'an 29:61; 14:82; 16:14; 45:13; 22:36-27. 

Qur'an 62:10; 73:20; 16:6; 17:70; 7:32. 

Qur'an 2:180, 215. 

Que'an 4:5. See al-Tabawt, op. cit., 18 

Qur'4n 17:100; 2:195, 254, 267; 63:10; 64:16. Jnfag can be for personal 
purposes as well as for seeking the pleasure of Allah by spending in 
good causes without any mundane objective. The Qur'an hax ured the 


term more frequently in the latter sense. See Mu'jam, op. cit., vol. 2, 
48. 


Mahmod Mubammad Babills, al-Mal fi al-Jslam (Beirut: Dar al-Kitb 
al-Lubnant, 1975), 101 


Qur'an 102:1-3; 3:180; 28:58. See Mawdadt, op. cit., 90-91 
Faslur Rahman, op. eit, 108 

Que'an 62:10; 73:20; 5:22; 24:22, 27:16; 30:23. 

Faalur Rahman, op. cit, 38-39 


Qur'an 2.268, 31181; ct: 4:26; 4.97, Two traditions: 9 9 Gaal ay 
6 LAF and g Al gy ale dg6ly AS! oy alge! 5] Aly, emphanine 
the same point, See Babilli, op, cit., 39 

6 Sead AD pee Ul ally, a hadith quoted by Babill, op. eit 
39-40. 

Qur'an 9:8, 


Qur'an 2:180, Khayr in this verse is interpreted as mal. See Khallaf, 
op. cit,, 33. 


Wabilli has cited three traditions of the Prophet. See Babilli, op. cit., 
19-21 


Qur'dn 71:13, See Muhammad Simi, af-Mal fr al-Que'an wa al-Sunnah 
(Cairo; Maktabah al-Wa'd al’Arabit, nod), 15, 


Qur'an 9:34. See al-Tahawt, op, cit., 184. 
AL-Tahawt, op. cit, 184. 
Qur'an 2:267 


Qur'an 89:17. There are many traditions that condemn and curse the 
man who becomes a ‘slave’ of money. See Babilli, op. cit., 25, 29; and 
Khallaf, op. cit., 30, 


See Paalur Rahman, op. cit., 39, who has quoted the following ver 
‘Qur'an 3:14, 185, 197; 4:77; 9:38; 10:23, 70; 13°36; 162117; 28:60; 40:9 
42/36; 43:35; 47:20, 


Babillt, op. cit., 18 
Qur'an 5:41. 
See M. Hussain, op. cit, 37 
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87. Babilli, op. cit., 18, 


38, See ‘Ala al-Din Kharsfah, al Riba wa al-Fa dah (Baghdad: Matba'ah 
aLSiné, 1962), 93; and Fazlur Rahman, op. cit. 108 

39, Qur'de 57:2; 63:7; 65:12; 78:37. 

40, Qur'hn 2/188; 4:2; 3:86; 9ED1, 

41, ALTahawt, op. cit., 207, 

42, Que'bn 24/33; 5:20, 206, 3:26, 3513, ITN, 2442; 25.2, 3HG, 44) 
4249; 43:85; 45:27; 845) N72, 8; 64:1; 67:1; BE 
See Muftt Mubammad Shaft, Islam ka Nisa 
(Karachi: Maktabah Dar ab'Ulam, 1968), 15) abTahawi, op. cit., 
‘1; Sayyid Qutb, Tafsir Ayat al-Riba (Kuwait: Dar al-Bubath al- 
‘Imiyyah, 4), 6465; ‘Abd al-Qadir ‘Awdah, of Mat wa al-Hukre ft 
al. {slam (Cairo: al-Mukhtar altslami, 1972), 42-43; and the following 
quote from ‘Abdal'att: *...man comes to this world empty-handed 

departs from it likewise, The actual and real owner of thingy in 

God alone of whom any proprietor is simply an appointed agent, 
mere truatee. This is not only a fact of life but also has a significant 
bearing on human behaviour, It makes the proprietor always ready 
to spend in the way of God and to contribute to worthy causes”. See 
*Abdal'Atl, op. cit, 128 

43. Qur’&n 2:29; 6:102; 14:32; 5:20; 87-121; See “Awdah, op. cit, 14-39, 

44, Qur'an 5:20; 179111 

45. Qur'an 24:33; 56:63-64; 2:212, 245; 19:26; 14:94, 15:20-21; 16:5-6, 8, 
14, 18, 53, 72; 17:90-31; 28 G0, 62; OST, 34:36, 39; B42-9; 39:5; 
A212, 19, 27; ABN; SAAB; 63-7; OF-21; 36:35, 71. See Mufty Shafi", op. 
cit, 11-12; and ‘Awdah, op. cit,, 40-41, It has already been mentioned 

woe of the 99 Atiributive Namo of Allah is al-Mfui (The Giver, 

Jestower). 

Qur'an 57:7. See S. M. Yesuf, Eoonomic Justice in Islam (Lahore! Sh. 

Muhammad Ashraf, 1971), 18; Mufti Shafi, op, cit, 181 

47. Qur'an 11:61; 35:39; 45:13; 31:20, See "Awdah, op. cit, 40, 

44, Qur’hn 34:34; 35:3; 51-28; 2907 See “Awdah, op. cit. 40. 

49. Que’dn 2:247; 15:26, See Mawdadi, op. cit. 76; "Awdah, op. cit., 40; 
and S. M, Yusuf, op. cit, 106-107 


50. Qur'an 43:32 ( g Lj Lam ppenm Ji yi) 

51. ALTahawt, op. cit., 399, 

52, Qur'an 9:11; 81:11; 25188; 4:2; 32186; 9-103, See al-Mubarak, op. cit. 
70-72. 

53. Qur'an 4:5, See ‘Awdah, op. cit., 42-43; and al-Mubirak, op. cit., 49. 

54. Qur'én 36:71 ( « DgSte Ub agi y), See Mufts Shaft, op. cit, 13; and 
al-Mubsrak, op. cit., 49. 

55. Mufti Shaft, op, cit., 13. 
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Qur'an 20:6. See S. Qutb, op. cit., §-9; ‘Awdah, op. cit., 48-49; "Ab- 
dal'at{, op. cit., 128; and-al-Tahawi, op. ct., 149, 


. See alTabawi, op. cit., 26-207; and Mufti Shafi’, op, cit., 15. 


For more details see Mawdsdt, op. cit., 72-75, 
See S. M. Yasuf, op. cit, 20; and Mawdadi, op. cit., 72. 

For elaboration see Rafi' Allah Shibab, Islami Riydsat ka Matiyate 
‘Nizam (Islamabad: Islamic Research Institute, 1973), foreword by M. 
S.H, Masumi, See also S. M. Yusuf, op. cit, 20, 

Qur'an 28:77. See Muftr Shaff’, op. cit., 13-14. We have used the term 
pomessorowner: possessor because man happens to poasess certain 
‘quantity of mal, owner because he holds the authority (although a 
delegated one) to wield whatever he perwens, 

‘The following verses of the Qur'an leave no doubt that whatever Allah 
demands of man in based on this relationship: 24°33; 65:7) 14:31; 16:71; 
2-254; 63:10; 4:39; 2:3; 87-7. See ‘Awdah, op. cit., 40-43, 

‘Awdab, op. cit, a I 

Qur'kn 11:87. See Mufts,Shitr, op. cit., 14; and S. Qutb, op. cit, 65, 
For more details om the difference between a capitalist and a Muslim, 
see Mubammad Miyan, Qawr-s Hadir Ké Siyant awr Igtiyadt Mana \t 
wr Islamt Ta'timat wn Wharat (Delhi: Kitabistan, 1970), 126; 8, 
Quyb, op. cit., 11; and Ai Musa Muhajir, Jalam in Practical Life 
(Lahore: Sh, Muhammad’ Ashraf, 1974), 145. 

Qur'an 17:26; 30:38. See 8. Qutb, op. cit., 64-65; Mufti Sha, op. cit., 
45; and “Awdah, op. cit., 48-49. 

Qur'én 4:7; 43:52; 4052; 16/17; 6:165. See S. M. Yasut, op. cit., 106-107; 
and Mawdadr, op. cit, 79. 

“Abdal'atl, op. clt., 128, 130; and Babilll, op. cit,, 33 

See al-Tabaws, op. cit,, 206, To support this al’Tahawi cites the 
Qur‘anic injunction regarding hajr 4), and the 
Islamic injunction of a maximum limit of three years for the possession, 
otherwise, to forego the title to that land, 

Qur'sn 7-157, For further detail see Muhammad Zafir al-Din Miftabs, 
Islam ka Nezdm-t Amn (Mau, U.P,, India: Miftth al-'Ulim, 1966), 
157; and Shihab, op. cit,, 39. 

For a detailed discussion, see Muhammad ‘Atiyah al-Tbrishi, 'Asamat 
‘al-Rasal (Cairo: Dar al-Qalam, 1966), 32-33 

Ishaq Musa al-Husaini, “Hisbah in Islam", in The Islamic Quarterly, 
10, No. 3, (1966), 70. Also see Kharafah, op. cit., 5; and Miftahi, op. 
cit, 205, 

Anwar Iqbal Qureshi, The Economic and Social System of Islam (Lu: 
hore: Islamic Book Service, 1979), 60. 


See M. Hussain, op. cit,, 11 
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‘See Babilli, op. cit,, 19, 21; and Miftabt, op. cit., 204-205, 

See the hadith quoted by M. Hussain, op. cit., 13, on the authority of 
‘ab-Tirmidhi. 

Hadith: “If « person buys a dress for ten dirhams of which even one 
dirham has been obtained through evil-earnings (hardm), his prayers 
will not be accepted by Allah so long as he wears that dress”, quoted 
by M, Hussain, op, cit,, 13-14, om the authority of al-Tirmidhi. 

For a detailed account of the approved ways of earning see al-Mubsrak, 
op. cit., 93-96; and Mawdadi, op. cit., 93; for prohibited ways of 
earning see alMubarak, op. cit., 99-101, and Mawdads, op. cit,, 27, 
13-89, 91-93, and 122-123. 


See Mubammad ‘Abd al-Mun'im Khafaji, Al-Jslam wa al-Nazariyyat 
‘ole Igtiydiyyah (Beirut: Dar al-Kitab al-Lubuani, 1973), 76, #1, 
Qur'an 2267, BAbilli maintains that Allah is fayyb. See Babilll, op. 
eit. 110, 


See Babillt, op. cit,, 110, 

See Mawdadt, op. cit., 58. 

Thid., 28, 60, 

Tbid., 263, 

A. 1, Qureshi quotes Bernard Shaw who remarks in one of his plays: 
“Under such a system if brothel houses pay more than tenements for 
the labourers, then the building of the tenements will be discouraged, 


however essential these may be for the society". See A. I. Qureshi, op. 
cit., 60, 


Defining barakah al-Raghib al-Iefahant says that it is a Divine blow 
ing that occurs in a way that can neither be seen nor calculated 
and delineated. See Abd al-Qasim abfiusayn ibn Mubaminad ab 
Raghib al-lofahani, al-Mufradat fr Gharvb al-Qur‘an (Cairo: Matba’ah 
Mustafa al-Babt al-Halabi, 1961), qv. "BRK’, 44. A hadith in Musnod 
‘Almad on Hanbal reads: “There is no barakah in the price received 
for land unless it be used for (buying) land.” See A.J. Wensinck, A 
Handbook of Early Muhammadan Tradition (Leiden: E. J. Brill, 1960), 
1, 

Qur'an 2:276 

5, Qutb, op. cit,, 3 

Mubajir maintains “This apparently appears to be a queer theory but 
when it was actually put into practice in the early history of Islam it 
brought so much prosperity to the community that there was hardly 
‘a man left who was in need of help from the Zakat fund. Islam not 
only enjoins its followers to give loan to the needy but also insists that 
no undue pressure should be exerted upon the debtor if he is not in a 
position to pay back with ease and even recommends to relinquish the 
debt if the debtor is in straitened circumstances.” Muhajir, op. cit., 
152. 
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56; Faslur Rahman, op. cit., 108; and Mawdads, op. cit., 27 


42. See al-Mubarak, op. cit., 95-96, 99-101, For a list of unlawful earnings 
see Mawdids, op. cit., 63-89, 122-125. 


43, See Khafaji, op. cit, 76, 81 
44, Qur'an 25:67; 17:29; 7/91; 26:151-52 


45, See ‘Abd al-Hads, op. cit,, 18485; al-Mubarak, op. cit., 81-84; 86-87; 
Fuzlur Rahman, op. cit,, 3940; and Muftt Shafi’, op. cit,, 53. 


46, See alMubarak, op. cit., 72-74; Mawdodi, op. it,, 27, 28, 58; Muftr 
Shall, op. cit,, 15, 37; S. Qutb, op. cit., 10; and Muhajir, op. cit., 153. 


AT. See Mawdads, op. cit, 89.93, 114-115, 


48. In 29 verses it is mentioned as l-Zakdt; in one verse as Zakat; and in 6 
verses as Sadagat. See Ma'jam, op. cit., I, 539-40, II. 66; and "Awdah, 
op. cit, 48-49. 


49. See al-Tahawr, op. cit., 356 


170. 


Business Erwics in IsLaw 


See Muhammad alkGhazall, Al Islam wa al-‘Awda* al-latisadiyyah 
(Cairo: Dar al-Kitab al"Arabi, 1952.) 130. The defaulters are warned 
of dire consequences (sce Qur'aa, 9:35-36). 


‘See Mawedadi, op. cit., 25; and al-Tahawi, op. cit., 367, 
Qur'an, 9:103. See “Awdah, op. cit., 48-49. 
“Awdah, op, cit., 58-59. 


It is the booty that comes to the hands of a Muslim army after they 
defeat the enemy in the battle-field. 


Is al-Mal found hidden or buried underneath the surface of the earth, 
whether in the shape of a treasure or a mine. See al-Tahawi, op. cit., 
367, 


Qur'an, 8:41, See Shihab, op. cit., 43 
Qur'an, 6:141. See alTabawi, op. cit., 972; and Shihab, op. cit., 44 
Qur'an, 9:29, al-Tahawt defines joyah ap VID 92 Fel) Ee pb 9 
1 Opebeall gad Cail! L Sew ab Tabawi, op. cit, 372 

See al-Tahawi, op. cit., 374 

See Muftt Shafl, op. cit, 52. 

See Mufti Shafi, op. cit., 48; and al’Tahawi, op. cit, 880-81 

See Mufti Shafi, op. it, 50 

Qur'an, 4:11, 12, 176 

Thid, 4:8, See al-Tabaw, op. cit. 396-97 

See Mawdadi, op. cit., 28-29, 62-63 

See Muftt Shafl, op. it., 49. 

See abTabawt, op. cit, 393-94 


See Mufti Shafi, op. cit., 48. For f 
INT, 


Qur'an, 22:28, 36; 108:2. See hadith 7 cus Sal FJ old Lely 
Re? ple FF quoted by ab’Tahawi, op. cit,, 383 
See al Tahawt, op, cit, 377 


‘The rate of duty varies according to the situation of the owner: 23% 
for a Muslim, 5% for a dhimmi, and 10% for a harbi. 


See al-Tahawi, op. cit., 376, 


For more details about these and other similar institutions see al- 
‘Tabaws, op. cit., 390-400, 


For more details and the relavant ahadith wee lbrashi, op. cit., 36, 
See Mavedadi, op. cit,, 265-283, 
See Muhaji 


yer details see al-Tabawi, op. cit., 


Op. cit, 152. 


Notes 171 


TT. Qur'én, 22:29, See al-Tabawi, op. cit., 390, 

78. See al-Tabaws, op. cit., 391 

79. Qur’én, 4:11. 

80, See al-Tahawt, op. cit., 187-88, 

81. Qur'én, 2:261, 272, 274 

#2, See ‘Awdah, op. cit., 59-60, 

83, Qur'an, 3:92, See ‘Awdah, op. it, SI 

84, Mawdadi, op. cit., 149-53. 

85, Qur'an, 51: 6: 141, 

86. For detail and relevant ahadith see “Abd al-Hadi, op. cit., 183. 


Qur'an, 89:15-20. 
Faalor Rahman, op. cit., 40 
92. For more details see Khafajt, op. cit. 74-75. 
99, For details and relevant ahadith see ‘Abdal'att, op. eit, 124-25 


94. For a detailed discussion on the sources of collection and the ways of 
distribution see alMubitrak. op. cit., 146-56, 


95, Faslur Rabman writes: “There is no doubs that » central aim of the 
Qur'kn is to ostablish a viable social order on earth that will be just 
and ethically based.” See Faalur Rahman, op. cit., 37. 


96. See Shihab, op, cit, 34 
Ibid. 87 
Qur'an, 4:32, 


Ab-Mubarak, op, cit,, 72:74; see Muftt Shafi, op, cit,, 17, 21, 22; and 
Mawdady, op. cit,, 111-12 


100. See Muhajir, op. cit., 155, 

10}, See Fazlur Rahman, op. cit., 47. 

102. S.A, Irshad, “The economic system for an interest-free economic 6o- 
ciety,” in Al-Latam wa al-Mu'dilat al-[jtiona'iyyah al-Hadithah n, ed. 
(Caito: Dar al-Kitab ab-‘Arabi, nd.), 73, cit., 72, (Hereafter cited as 
“al-Mu'dilat”), 

108, See Babilli, op. cit, 126. 

104, See Khallaf, op, cit,, 29-30. 

108, See Babillt, op, cit., 39-40. 

106. See Mufti Shaft, op. cit., 54. 

107. See al-Tabawt, op. cit., 154 


88. 
49, Ihid., 59:9, See Fazlur Rahman, op, cit., 42 
90. 
” 


172. 


Business Ernics in [stam 


108, 
109, 
110. 
1 


m2 
3. 


m4 
nS, 
ne. 
47. 


us 
119, 


120, 


2 
5. 


Qur'an, 59:7 
See al-Tabiwi, op. cit., 161 

See Mufts Shafi, op. cit., 46-47 

See text of the hadith quoted by S.M. Yusuf, op. cit., 60, on the au- 
thority of al-Tirmidhi. 

See Shihab, op, cit, 84 

Abmad’s remarks in this regard ate categorical: “if we could discover 
some way to eradicate the exploitation of interest, the exploitative ele- 
profit and rent gets extinguished 
tically. Full emplayment becomes a technical necessity. Wages 
will rise, profits and rent will fall along with prices and dixpatities in 
income will narrow down. This ix all that we need to put our house in 
order, And this we can achieve without sacrificing an iota of personal 
liberty of any individual.” See Sh, Mabmad Ahmad, Social Justice in 
Islam (Lahore: Institate of Islamic Culture, 1975). 41, where he has 
fully substantiated this point. 

Yor further detail and examples see Mawdadt, op. cit., 263; and 
Kharafah, op. cit, 81 


See Kharafah, op. cit., 5; and al-Bahi, op. cit., 180. For more details 
‘on the Islamic Concept of poverty and the methods to combat it, see 
abMubarak, op. cit., 128-45, 


See §.M. Yusuf, op. cit., 59 
See Faslur Rahman, op. cit., 39, 
‘See Mawdedi, op. it., 271 


thid., 272, Babillx maintains that al-/nfag increases the prosperity of 
the masses and brings Harakah and al-Faldh to the society. See DAbill, 
op. cit., 126, 


Babillt strongly holds that infag enhances the business activity, re 
duces the need for usurious loans, and eliminates such need altogether 
when al-Infag is properly organized. See Habilli, op. cit., 107. 


Que'an, 2.219. See M. Hossain, op. cit, 46 
See Babilli, op. cit., 102-104. 

Thid., 104. 

See Mawdudh, op. ct, 262 

rfah, op. cit., 7%; and S. M. Ahmad, op. cit., 45. 


Quran 4:29, 
Qurkn 1:19, 


Nores 173 


mu. 
26. 


2 


» Qur 
). Qur'an 7:35. 


|. Qur'an 22:30, 


Qur'an 5:1, 


Quy’ 17:34, 


Qur'kn 4:58. 
Qur'an 23:81 


|. Qur'an 17:53, 


Qur'an 5:3. 
1735, 


Qur'an 55:7-9, 


|. Qur'an 62:9-10 
Qur'an 24:37, 


Qur'én 28:77. 


. Qur'an 2280, 


Qur'an 52103, 


1 Qur'an 11:86, 
. Qur'an 429. 


Prophet 
my words and undersand them 
x which belongs to another ix lawful 
unto his brother unless freely given out of good will, Guard yourselves 
from commiting injustice.” See “Abdal'att, op. eit, 126 

Ibid, 126. 

Qur'an, 2-275; ef. Qur'an 4:29. 

Sen chapter 2 on the Qur'anic attitude towards work and business 
See SM. Yusuf, op. cit., 44 

‘These rules provide for the following: (i) ab wa qubal (offer and 
acceptance) by the parties concerned; (ii) proper possession of the 
transacted property; (il) that the commodity transacted must be mal 
{a thing of value); (iv) that the stipulated price must also have the 
potentiality of being given as price; (v) khiyér al-ru yah (the option for 
the buyer to cancel the contract at the time of seeing the commodity; 
(vi) Bhiyar al“ayb (the option for the buyer to cancel the contract on 
finding defect in the commodity); and (vii) hiyir al-shart (the option 
of cancelling the contract within a specified period). See Miftahi, op. 
Git., 203, 

See. S. M. Yusuf, op. cit., 45. 

See Salah al-Din Namiq. “Im al-Jotisad wa Muhawolah i al-Sgtirab 
min al-Igtindd al-Islam (Cairo: Maktabah “Ayn al-Shasns, 1974), 380: 
aL 


174 Ness Eruics jx ISLAM 

29, Qur'an 4:29, 

30, See Mubajir, op. cit, 150 

31, Qur'an 4:29, 

32. For more detail see Babilli, op. cit.,106. 

3 Mpa VY] Lead DIG Vy (Queran 2:286); and 9 I! Jao lay y 
© E> cA CAN (Qur'an 22:78), For more details and examples see 
Mavedadi, op. cit, 430-31 

‘4. 5. M. Yusuf, op. cit., 100. 

35, Mawddi, op. cit. 64; and S. M. Yusuf, op. cit., 73, 

6 S, M. Yusuf, op. cit., 77 


” 
40 
a 


4. 
43. 
“ 
45, 
46, 
a7 


4 
49. 
50, 


5 


52, 
5a 
54, 
86, 
56, 


See Miftahi, op. eit., 203, 
Qur'an 2:282 


See the Qurdnic description of the model contract between the 
Prophet Moses and the Prophet Sha’ayb (peace be on both). Qur'an 
28:27-28. For more details on the problem of the labour and wages see 
5. M. Yusuf, op. cit. 77 


Qur'an 6:93; 165116; 3:61. 
Que'an 22:30, 

Qur'an 1; 160116. 

Que'an 19:41, 56, 

Qur'an 99:92 

See Muhammad Husayn Haykal, The Life of Muhammad, tr, lama’ R, 


ab Fardqi, (Indianapolis: North American Trust Publications, 1976), 
(60-61. See also al-Ibrishl, op. cit., 6465, 


Qur’kn 57:25; 7:29, 
Mawdadi, op. cit., 378-40, 386-91, 


For more details see Anwar Iqbal Qureshi, The Eeonomic and Social 
System of tam, op. cit., 525, 


Qur'an 5:15 4:58; 23:8; 17)94-35; 240, 177; o 


70:92; ef. 3:76-77; 6:182; 


1420; 16:91; 19:54; 46:10, See also, ‘Abdal'agt, op. cit., 125. 
Qur'in 17)34; See Miftahi, 210, 
Qur'an 558 
For further elaboration, see Kh: 
Qur'an 5:92 
Qur'in 5:92, 


5. op. cit, 199. 


Nores 175 


57. Qur'an 62:2. 


58, Qur'an 17:35; 55:7-9; 7:85; €:152; 11:86-87; 26 181-83. See M. Hussain, 
op. cit, 15, 


59, Qur'an 83:1-3. See A. I. Qureshi, The Eeonomic and Social System of 
Islam, op. cit., 552-55. 


60. Qur'an 4:135; 57:25. See Miftabi, op. cit, 110, 

61. Qur'an 26:183; 656, See also, ‘Abd al-Hadt, op. cit., 196. 

62, Queen 46:19; 53:39-41 

63. Al-Mubarak, op. cit., 93-55. 

64. See the chapter on af-/jarah in the books on Islamic jurisprudence 
65, See chapter 9 below, for « detailed discussion on al-Mishah, 

66, Que'an 3:195; 2:124. See ‘Abd abHadi, op. cit. 191 

67, See S. M. Yosuf, op. ct. 77 

See *Abdal'ajt, op. cit., 127. 


73. See Abd al-Hadi, op. cit., 180, 
74, See ‘Abdal'ath, op. cit. 127. 


75, Muhammad Yosuf Mund, al-/slam wa al-Hayah: Dirdsat wa Tawyihat 
(Cairo; Maktabah Wahabah, 1961), 106 


76, Que'an 4:58; 66:10; 8:27. See Miftahi, op. cit,, 91, 


TT. For elaboration see A. 1. Qureshi, The Economic and Soctal Systern of 
Islam, 29-31. 


78. Qur'an 16-108. 

79, Qur'an 9:119; 16:105; 19:50:54. 

80, Qur'an 39:24 

81, See the traditions in ‘Abd alHadi, op. cit., 18586, 

82, Qur'an 39:2) 98:5. See “Abd ab-Madi, op. cit., 186-87. 

83. See “Abdal'ati, op. cit, 127, 

84. Qur'an 55:7-9 

85. Qur’én 8B:1-6, See ‘Abdal'ats, op. cit, 127-28 

86. Qur'an 18:19. For relevant ahadith of the Prophet, see Musa. op. cit., 
107 

87. Daly gol DI I JAY! aly, « hadith quoted by Maxs, op, 
cts 07, 

88. Qur'an 28:26. 


Business Ernics in [stam 


98 


100. 
101 
102. 
103. 
104. 
105. 


106, 
107, 
208. 
109, 
10, 
m1 
na, 


114, 
M4. 
5 
16 
nt 
18 
no. 
120, 
rh 


Qur'an $4212. 

Qur'an 35:12 

Qur'an 57:25, 

Qur'an 34:13 

Qur'an 26:26. 

“Abd al-Hadt, op, cit., 190. 

See the ahadith quoted by ‘Abd ab Hadi, op. 

Thid., 190. 

Ibid,, 190-91, 

See the ahadith in ‘Abd al-Hadt, op. cit, 190. 

Thid., 191. 

Al-Mabarak, op. cit., 50-51 

Qur'an 1736; 496 

Qur'in 119, 

Que'an 6:182; 5: 

Qur'an 17/35; 83:1-3, See ‘Abd al-Hadi, op. cit,, 182. 

VARY Volee Sal pe wy GH VI Se al ge ey 
«daa 


150 


hadith quoted by "Abd al-Hadi, op, cit, 181 
Qur'an 4135, 

Qur'an 4:58 

Qur'an 5:9; cf 5:9. Seo Paalur Rahman, op, cit,, 42-43. 
Que'an 5:3. 

Ton Kathir quoted by Miftabl, op. cit., 109 

For further details see S.A. Irshad in al-Mu'dilat, op. cit, 82 


Ibid. See the article by Shujaat Ali Siddiqi, “The Islamic Economic 
System and al-Zakah,” in al-Mu'diat, 144 


Qui’an 2:282-83. 
Qur'an 2:282, 


‘Qur'an 2:282. See also Fazlur Rahman, op. cit, 48 
Qur'an 2289. 

Qur'an 62164; 17-15; 35:18; 29:7; 53:98; 9916-8, 

Qur'an 21107; 3.159. 

Both these ahadith are quoted hy ‘Abd al-Hadt, op. cit,, 188. 
Qur'an 2:83; 1753, 

*Abd al-Hadi, op. cit,, 184. 


Notes 177 


122, 
123, 
124. 


125, 
126 


127. 


128. 


129, 


130. 
131 


132, 


133 


1. 


135, 
196. 
137. 


138, 
139, 
140. 


Mi 


142. 


43 
M4 
145, 


146. 
ur. 
148. 
149, 


150. 


151 
152. 
153. 
154. 


Ibid. 188, 
Qur'an 2:10, 


‘The three ahadith are quoted by Miftabl, op. cit,, 212 on the authority 
of al-Bukhari, Muslim and Bukhdri- Muslim respectively. 


Qur'an 4:5; of 48, 
Qur'an 17:28. 

Que'dn 20:43-44; ef. 28:55; 31:19, 

Que'an 2:263; of, 17:53; 64:14 

Qur'an 24:22; 64:14 

Que'an 41:34; of, 4240, 43. 

See the example of Khidr in Qur'an 18:77, 2. 

See the example of Prophet Shu'ayb in Qur'an 28:23-25. 

Qur'an 15:88. 

Qur'an 28:27. 

Qur'an 2:280, 

‘See the hadith quoted by Mans, op. cit,, 108 

‘See the relevant ahadith quoted by ‘Abd al-Hadt, op. cit. 188:49, 


Qur'an 16:90; 107:1-2. 
Qur'an 24:33; ef. 90:11 
Qur'an 18:77, 82 


See the hadith of Baybaql, quoted by Miftabl, op. cit., 293; and al 
Mubarak, op. eit., 7. 


Both these ahadith axe quoted by ‘Abdal‘ali, op. cit,, 124-25. 
‘Qur'an 2:220; 18:82. 

«SAI al esa Lal aly, «hadith quoted by al-Mubarak, op. 
city, 7. 

5:3, See ‘Abdal'ats, op. cit,, 125 

2a 
194-07. 

Qur'an 28-23-24. 

Qur'an 76:8-9; ef. 107:7 

Que'an 4:35, 

Qur'an 5:3; cf. 18:99-94 

Qur'an 62:9-10; 24:37-38. 

Qur'an 9:38; 30:7; 4:74; 42:20, See M. Hussain, op, cit., 31. 


178 Business Eruics in Istam 


185. Qur'an 28:76-77. 
156. Qur'an 4:77; 6:32; 7-169; 8:67; 9:38; 12:57; 12:109; 13:26; 16:30; 16:14; 
17:21; 40:39; 43:35; 87:17. 


157, Qur'an 5:103. 

158, Qur'an 11:86, 

159, Qur’an 24:37. 

160. Qur'an 63:9; 64:15, 

161, Qur'an 62:9.-10, 

162, Qur'an 2:275, 

163. For further details see albMubirak, op. cit., 28. 
164. See al Babi, op. cit., 156. 


165. See Hamzah abDamabs, al-Jgtiqad JU al-Islam (Cairo; Dar al-Anyar, 
1979), 259-60. 


166, Sce the relevant ahadith quoted by al-Damahi, op. cit., 260, 
167, Ibid,, 260. 

168. Thid., 259-60, 

169. Qur'an, 2282-3, 

170, See the commentary by al Baydawi, on Qur'sn, 2:282-3. 
ATL. SM. Yusuf, op. cit, 37 

172, Ihid., 37-8 


173, Parhat Ziadeh narrates the case of the two sous of Caliph ‘Umar who 
hhad traded with the capital that belonged to Bayt al-Mal. ‘Umar sub- 
sequently divided the profit between his sons and Bayt al-Mal, See 
Farhat J. Ziadeh, "Al-Muwajta’ as a Source for the Social and Bco~ 
nomic History of the Hijas,” in Islamic Studies, XVIII, No. 4 (1979), 
304-305, 


174, Seo SM. Yasaf, op. cit., 32 
475, Tbid., 32. 
176, Ibid., 33. 
ITT. Ihid., 34. 
178. Ibid., 33. 
179. Thid., 14. 


EIGHT 


1. Que'an 2:275. 
2, Qur'an 2:280, 
3. Qur'an 2:282, 


Nores 179 


Qur'an 6:152. 

Qur'an 17:34-35, 

|. Qur'an 26:181-83, 
Qur'an 55:7-9, 

|. Qur'an 16:90, 


‘Qur'an 28:26. 
Qur'an 62:9, 

Qur'an 63:9. 

See Mawdadi, op. cit., 58 
Qur'an 4: 

Que'an 2:279, 


‘Abd abKarim al-Khatib, al-Siyasah abMaliyyah fi ol-fslam wa 
Silatuhu b1 al-Mu'amalat al-Mu'ésroh (Cairo: Dar al-Fikr al-'Arabi, 
1976), 151-52, who hax mentioned the principles of the Shart‘ah, 


See the hadith « Salil! » 5: cli Billy quoted by Miftabs, op. cit., 
289, on the authority of Muslim and al-Bukhact 


‘See the relevant hadith quoted by Miftahi, op. cit., 291, on the author- 
ity of Muslim, 


. See MifLAht, op. cit. 288, who quotes the hadith DI Jue > sally 


«AISI FAK on the authority of Muslim. 

‘Abdal’atl, op. cit., 128. 

Qur'an 2:275, 22:5; 13:17; 69:10; 16:92. See Khafajt op. cit,, 112. 
AlKhatib, op. cit., 150 


SE le Rarglene 9 > gall ce JE le ban See Khafajt, op. cit, 


m4 


ge Bak ode Jl OL Ae oe IN gall sola 


Ibid, 114 


Ibid., 114. Citing examples from the Qur'dn, Babilll maintains that 
the term riba has been used for all unlawful earnings. Therefore, writes 
Babill, the prohibition applies to any and all unlawful wealth no mat- 
ter what the manner of its acquisition. See Babilli, op, cit., 118, 


GLAU Le p> m See Kharufah, op ait, 43. 


180 Busixess Erwics in Istam 
‘31. Dhid., 43. 
$2. PL Aly sh pattly Wb Aly AML Tilly Gall) all 


a. 
u 


paally A Nas LEN ob oF 4 Ly ste ate BL By 
y thy 

quoted by al-Damebi, op. cit., 260. 

Qur'an 2:279. 

‘See Babilli, op. cit., 123-24; ab Babi, op. cit, 160; and 5. Qutb, op. 

cit. 22-04. 


See the commentary on the Qur'an 30:39 by Mubammad Farid Wajdi, 
al-Mushaf al-Mufassar (Cairo: Matabi’ al-Sha'ab, 1968), 535. See also 
Namiq, op. cit., 374; and Shaikh Mahmood Alimad, op. cit., 2 


See Shaikh Mahmood Ahmad, op. cit 
‘Tufayl Abmad Qurayshi, 
Allah kt Nazar Mayn (Karachi: Encyclopaedia Corporation of Pak- 
intan, 1970), 55-56. 


Anwar Iqbal Qureshi, “Islam and Interest: An Economic Analysis,” in 
ale Mu‘dhlat, op. eit, 61 


Qur'an 2:275, See Babilll, op. cit., 122-23, 

See al-Babt, op. cit., 156. 

Sayyid Qutb, op. cit, 29. 

See Khardfah, ibid. op. cit. 41, who has quoted these ahadith and 
sayings 

Qur'an 2:275-76, 

Qur'an 3:130-132 

Qur'an 4:160-61, 

Qur'an 30;28-39. 


For a detailed discussion see Namiq, op. cit,, 377; Khafajt, ap. cit., 103; 
and [bn Taymiyyah, al-Hisbah ff al-[olam aw Wasifat al-Hukamah al- 
Inlaeniyyah (Madinah: al-Jami‘ah al-tslamiyyah, nid.), 15. 


See Mawdads, op. cit,, 236 
See al-Khatib, op. cit., 156, 
See Khafajt, op. cit,, 104. 

See 8. Qutb, op. cit., 49:50. 


1. Anwar Iqbal Qureshi in al-Mu'dilét, op. cit, 66:67 


See the relevant hadith quoted by al-Damahi, op. cit., 259-60; see also 
Ton Taymiyyah, op. cit., 15 


54, See Mawdadt, op. cit., 236, 


See the relevant hadith quoted by Miftabi, op. cit., 205, on the au- 
thority of al-Bukhart: ¢ ae Jel Wb Jog Jel oJ) aly 


Nores 181 


See Khafaji, op. cit., 105. 
Anwar Iqbal Qureshi in al-Mu'dilat, op. cit., 61. 
Mawdadh, op. cit., 251-53. 

Kharitfah, op. cit., 107. 

Mawdadt, op, cit., 274 

See Khardfah, op. cit., 16-77, 


|. See Khafajt, op. cit,, 122. 
}. See Qur'sn 4:161; and B. A. Dar, “Ethical Teachings of the Qur'an,” 


in A History of Muslim Philosophy, ed. M. M. Sharif (Wiesbad 
Otto Harrassowite, 1963), vol. 1, 171. See also Babilli, op. cit,, 106, 


See Sayyid Qutb, op. cit., 6. 


|. Anwar Iqbal Qureshi, The Economic and Social System of Islam, op. 


it, 6. 
Que'an 51:19, 

See al-Khatib, op. cit. 151 
Ibid. op. cit., 151 

See S. Qui, ibid., 51, 


. See al-Damahi, op. cit., 271 


See Mawdadi, op. cit., 235 


|. Faslur Rahman, op, cit,, 1-34. 


See Sayyid Quib, op. cit., 14-15, 
See Khafajs, op. cit., 123 

For further details see Babilll, op. cit, 117; and S. Qutb, op. cit., 17 
See Anwar Iqbal Qureshi, Economic and Social System of Istam 
See Shaikh Mahmud Ahmad, op. eit., 16, 43. 

See Sayyid Qutb, op. cit,, 28-29 

See MawdGdi, op. cit., 263. 

See Sayyid Qutb, op. cit., 18, 

See ‘Abd al-Hadt, op. cit,, 156. 

See Tufayl A. Qurayshi, op. cit, 85-56. 

Mawdadi, op, cit. 264-65, 

Namiq, op. cit. 374 

See S. Qutb, op. cit., 16. 


. See Shaikh Mahmood Ahmad, op. cit., 16. 
. Qur'an 4:145, 
ben auld LAE cpa See M. Yasuf Masa, op. cit,, 106; and *Abdal'ats, 


op, cit, 127. 


182 


Business Ernics 1 ISLAM 


104. 
108, 


106. 
107, 
108. 


See Tbn Taymiyyah, op. cit., 14 

See Hans Wehr, A Dictionary of Modern Written Arabic, ed. J. Milton 
‘Cowan (Ithaca, N.Y.: Cornell University Press, 1961), p. 561; Mu‘jam, 
op, cit,, vol. 2, 139; and abRaghib al-lpfahant, op. cit., 305, 


Qur'an 83:1-5. 

See Mufti Shafi, op. cit., 42, 

M. Y. Masa, op. cit,, 106. 

TEN lel yo Pt Cat lel pl oe THY, ey 
a Ua py ole 

See the hadith quoted by ‘Abd al-Hadi, op.cit,, 189. 

Qur’sa 8:27 


See Mishkat al-Mayabth, hadith no, 55, 1, 23, reported on the authority 
of al Bukhari. 
Que'An 8:27; SAI. See the hadith 


3 YSU Vale OF gh UF Ue ce BG Je fe oh wy 


«ey 
quoted by Miftahi, op. cit. p. #2; and 
SSVI potas J okbasl gly By B55 Jr fe allel oy 


Sg aS ay 
quoted by M. Yésuf Mass, op. cit., 107, 


Que’ 3:16); 4:2, 107; 7085; 11:85, 86; 244T-4; 26:181-89; 6122-3; 
68;20-25; 74:6 


Qur'an 43:19; cf. 43:80; 33:19, 58; 68:17-19. 
Qur’n 51;10-11; ef. 2:188; 4:15; 6:140, 

Qur'an 16:116; cf. 39:32-22; 16:56 

Qur'an 4:112; ef, 16:56; 22:90; 4:135; 24:23; 2:204. 


Jay abe Dh fo Dy JB IE ph cr Ke ye cal Gy 

WF Oly law Fak dg Ley Bae Ob Bae le WL Oly! 
Naga, Ts edt LS, 

‘See the hadith quoted by Ibn Taymiyyah, op. cit., 13. 

Qur'an 2:42; ef. 25140, 181, 284. 


See two ahadith quoted by S. M. Yusuf, op. cit., p. 41, on the authority 
of al-Tirmidht 


Qur'an 13:25; ef. 41155; 5:14; 9:75-76, 16:94; 32:15; 48:10. 
Que’an 5:92; ef. 16:91, 94; 35:42. 
PON eee ey pall ae = DI Set ox n See the hadith quoted 


by Miftahi, op. cit., 206, on the authority of Muslim. See also Tbn 
Taymiyyah, ibid., 15. 


Nores 183 


12. 


113, 
1M. 
15. 
116, 


117. 
8. 


19. 
120, 
ian 


122, 
128. 


125. 
126, 
127, 
128, 


129, 


130, 


131. 
132, 
133. 


«Age At Sy Ya) 
adh quoted by Mina, op. cit, 208, on the tole Mishka, 
‘Bab al- Riba 


For a detailed discussion on the evils of speculation and forward trans- 
‘actions and Islamic position in this regard see A. I. Qureshi, The 
Beonomic and Soctal System of Islam, op. cit., 24-28. 

‘See Ibn Taymiyah, op. cit., 24; and S. M. Yasuf, op. cit., 24 

& EWA AT 4b Uy See Ibm Taymiyyah, op. cit., 16 

Thid., 116. 

My Se Read ope Ibid, 10617, 

Tid, 16-17 


See the selections from Ibn al-Akhwah's “Ma‘dlam al-Qurbah fi Ahkam 
al-Higbah” in Niq@l& Ziyadah, Al-tlistah wa alMubtasib fi al-islam 
(Beirut: Catholic Press, 1963), 105; and Ibn Taymiyyah, op. cit, 15- 
16, 


Qur'an 4:29, 161; 9:34. 

See B. A, Dar, op. cit., vol. 1, 171 

For the text of relevant ahadith see Miftabt, op. cit, 205-207, 200, 
See ‘Tufayl A. Qurayahi, op. cit, $5 

See ‘Abdal’af, op. cit., 128. 


See the hadith quoted by Miftabs, op. cit., 208, on the authority of 
Muslim, 

‘Seo M. Hussain, op. cit., 14 

See S. M. Yusuf, op. cit,, 52. 

Thid., 30-31, 

Quy'hr 2:188; 4:2, 6, 10, 19, 29, 161; 4142, 45, 65-66; 61152; 9:94; 
17-345 89: 
Qur'an 28:26, 

Qur'an 8:27. See also Miftabi, ibid. 90-91, who quotes the relevant 
passage from Ibn Taymiyyah's al-Siyasah al-Shar'iyah ft Islah al-Ra't 
‘wo al-Ra yah, 

See the two ahddith quoted by Miftabi, op. cit., 64. 

See S. M. Yusuf, op. cit., 38. 

Qur'én 6:151; 7:33, 16:90. 


184 


134, 
135, 


136. 
137. 
138, 
139, 


140. 


M1 


142, 


143, 
4, 


M45. 
M6, 
ut. 


149, 


150. 
151 
152, 
153, 
154. 


155. 
156. 


157. 


Business Eraics in ISLAM 


Qur'an 5:3, 
Que'an 41:29. For a detailed discussion see Paslar Rahman, op. cit., 
59-60. 


Qur'dn 5:103. cf. 2:272-76; 39130; 4:160; 30:39; 17-36. 

See S. M. Yusuf, op. cit., 34 

‘See the relevant hadith quoted by Miftabi, op. cit , 208, 
ANF FAL DI Jue F Jelly See the hadith quoted by 
Miftabt, op. cit., 288, on the authority of Muslim. 


Qur’dn 2:27; 8:73, 11:85; 26183; 28:77, See Faslur Rahman, op. cit., 
46 


Qur'an 9:34-35. For more details see Mawdddi, op, cit,, 123-124, 263; 
and 5. M. Yusuf, op. cit., 41 


6 GHBITL Se Voy and HUI fe ly Jl ol an Sool gay 

qe Dae Ab y GLIe s4h. See the hadith quoted by S. M. 
Yusuf, op. cit., 40. See also A. 1 Qureshi. The Lconomie and Social 
System of Islam, 25, and Mawdodi, op. cit, 265. 


See Shujaat Ali Siddiqi, in al-Mu’dilat, op. cit., 144 


See BAbillt, op, cit., 107-208, for a discussion of Islamic injunctions 
concerning hoarding and citculation of wealth on 63-65, 


S, M, Yosuf, op. cit., 43. 
Mawdadr, op. cit., 144 
See $. M. Yusuf, op. cit, 42 
Mawdads, op. cit,, 412-13. 


GRE AAT ply DI A ol 4g Gly Dl ay ead 92D IN! 


Mee Golly Malle 
See the hadith quoted by Mawdadi, op. cit., 413. 
See the two ahadith quoted by SM. Yusuf, op. cit, 4344 
See $, M. Yusuf, op. cit., 11, 99-100 
Thid., 68. 
Tid, 23, 40-41 
Soe the hadith @ Ks mle TL! joy Vy quoted by S.M. Yusuf, 
op. cit. 47. 
Que'in 11:85, See SM. Yusuf, op. cit. 47 
 lptels Yy quoted by S. M. Yusuf, op. cit. 42, on the authority of 
al-Tirmidht; also see Tb Taymiyyah, op. cit., 15 
ON DN Je tie OF de aad Onell LO yo oot peo ye 

ull Re *. 
See the hadith quoted by S. M, Yusuf, op. al. vie berets 
aw 


Notes 185 


158, 


159, 


164 


168, 


167. 
168, 
169. 
170, 


1m 


172. 
173, 


174 


tee FN a oe ot Pere De hal sale 
ae SE Foes co gH oe ory GSW Le 


See the hadith quoted by S. M, Yusuf, Ibid., 41; also Ibn Taymiyyab, 
‘op.cit., 16. 


een DIS AU Mee By Wohl ee ob Gell oe 


waa 
Ibo Taymiyyah says that there ix harm for the consumers in this prac- 


tice, See Ibn Taymiyyah, op. cit., 17, 


For elaboration, see S. M, Yusuf, op. cit,, 41; and tha Taymiyyah, op, 
it, 17. 


Que'an 2:233, 
Que’ke 2:282, cf. 2264, 279; 34:53; 8; 49:12; 85:10, 
Que'an 2:220, 4:5. 


For example, to buy al-dalalah (misguidance) in return for alshidayah 
(guidance) ix not a winning transaction in the eye of the Qur'an, See 
and Torrey, op. cit, 44, 


2:41, Misusing of Allah's Revelations, or withholding them for 
‘one's own ulterior purposes, is described here as a “bad bargain” and 
the Qur'an explicitly prohibits such a practice. 


Qur'an 2:90. 
Que'én 21102, 
Qur'an 2:168, 172 
Qur'an 4:77; 16.95 


Qur'bn 8:67; 9:24; 11:15-16; 13:26; 15:68; 17:8; 20:131; 22190; 
28:76-77, 79; 31:33; 39:36; 1494-35; 38:26; 417) 87-94; 62:11, 
189-20; 92/8) 102:1-2; 104:3; 1071-3. 


Qur'hn 4:119; 1:149; 5:23. See Torrey, op. cit., 29-90, 

Qur'an 17:27, 29; 26:128-29; 103:1-3. 

Qur'an 4:135. See also Qur'an, 6:16; 10:36; 25:43-44; 38:26; 5:9; 22:60; 
i141, TO, 33, 163; 9267; 1186; 14:18, 34; 26:14; 27-14; 67:21 


6A ge cea Peal ce ye DI Jae oe» See the hadith quoted 
by Miftabl, op. cit, 206, on the authority of Muslim. 


NINE 


Qur'an 3104 
Qur'an 16:125. 
Qur'sn 


Business Eruics 1x Ista 


an 3:10. 
an 9:71 
an 22-41 
Pan 5281-82 
Qur'an 50048, 
Qur'an 51:55. 


4. 


Qur'an 7.199. 
Qur'an 33:36, 

Que’an 2451-82 

Qur'an 4:28; 17:11, 100; 20:115; 39:8; 2:286. 

AbMubirak, op. eit,, 30-31 

Muhajir, op. cit., 147-148. 

Tho Taymiyyah, op. cit., 6 

AL-Paragt in slamic Perspectives, op. cit., 18, 

See thn Taymiyyah, op. cit, 7, who quotes the hadith 238 @_+ lily 
«paola ageld_ A> yom the authority of Aba Dawud 

Qur'an 459. 

See ak Mubarak, op. cit., 33 

See Muhajir, op. eit., 147 


‘Qur'an 2:234; 4:1, 108; 9:105; 59:39-41, See also “Abd al-Hadt, op. cit. 
176. 


See Faslur Rahman, op. cit., 46. 
See 8. M. Yusuf, op, cit., 13 


See Shihab, op. cit., 79, who quotes Aba Bakr al-Jagyi, Abkam al- 
Qur'an , vol.3, 190. For more details, see Shihib, op. cit., 78-80, 


See Mawdadl, op. cit., 28. 

See Khardfah, op. cit., 79. 

‘See 5. M. Yumuf, op. cit., 78 
Qur'an 3:104, 110; 9:71, 112; 224 
‘See "Abd al-Hadi, op. cit,, 243. 


; UT. 


For illustrations and examples, see "Abd al-Hdt, op, cit., 179. 
Ibid., 179. 
See S$. M. Yusuf, op. cit.. 96 


Notes 187 


36, Nizam al-Mulk, Siyasatnamah/Siyar al-Mulak: “The Book of Govern- 
ment or Rules for Kings”, tr. Hubert Drake (London: Routledge 
Kegan Paul, 1960), 46-47. 


87, S. Abdul Qadir Husaini, Arab Admenistration (Lahore: Sh. Muham- 
mad Ashraf, 1966), 101. 


38, Sayyid Qutb, op. cit., 40. 

39. See S, M. Yusuf, op. cit., 44, 96 

40, See Mawdadi, op. cit., 64; and S. M. Yusut, op. cit., 68. 
AL. See S. M. Yusuf, op. cit., 97. 

42, Qur'an 57:25, 

43. Al-Mubarak, op. cit., 106. 

44. Mawdads, op, cit., 371 

45. S.M. Yusuf, op. cit, 66 

Ton Taymiyyah, op. cit., 17 

Muhammad al-Ghasalt, op, eit. 137. 

“Awdah, op. cit., 57. 

49. S. M. Yusuf, op. ait,, 96, 

50, Thid., 68, 101 

St. Ibid, 9-10. 

52, Thid., 67. 
53. Ibid., 67. 
54, Ibid,, 67 
55. 
56. 


ibid., 67. 
‘See Webr's Dictionary, op. cit., 175. 
ST. “Abd ab-Hadt, op, eit., 243. 
58, See I. M. alHusaini, op. cit., 70 
59, SM. if, op. cat., 96. 
60, Soe 1. M. al-Husaini, op. eit, 72:73. 
6). Qur'an 3:04, 110, 114; O71, 112; B17, 
62, See "Abd al-Hadt, op. cit., 243 
63. Qur'an 3:110. 
64, See 1. M, al-Husaini, op. cit., 70. 
65, Parhat Ziadeh, op. cit. 302, and I. M. al-Husaini, op. cit., 70 
66, See I. M. al-Husaini, op. cit., 70 
67, Ibo Taymiyyah, op. cit, 10. 
68. Thid., 10-11, 
69, Ibid., 13. 


188 Bustwess Eruics in Ista 


70. @ GHBIT $o4 Vy and UI ey Jl SN see Kol gon a 
DIGas ce Ey 5g GLEE 59h. See the two abadith quoted by S. M. 
Yusuf, op. cit., 40, ff, on the authority of Muslim and Aba Dawad. 


71. For more details see ‘Abd al-Hdi, op, cit., 245-246; and I, M. ak 
Husaini, op. cit., 79. 


72. Por specific examples and mote details see 1. M. al-Hasaini, op. cit., 
19. 


73. See Ibm Taymiyyah, op. cit., 15-17. 
‘74, 1. M. ab-Husaini, op. cit., 74, 

‘75, Tbid., 79. 

‘76, thid., 78. 

TT, See ‘Abd al-Hadi, op. cit, 246-47, 
‘78, Ibid, 246. 

79. Ibid., 246. 


480. 1, M, abllusain), op. cit., p. 75, who repeatedly quotes al-Mawardi’s 
aal-'Ahkam al-Sultansyyah to substantiate his thesis 


SL. Ibid. 75, 
42. Qur'an 9:71 
83, Ibn Taymiyyah, op. cit, 8. 


M4, Qur'an 2:11, 27, 205; 
28:77; 30-41-42. 


45. See Faslur Rahman, op. cit., 45, 

6. Thid., 43, 

AT. See ‘Abd al-HAdi, op. cit., 243. 

88, Que’an 5-81-82 

89. See the hadith quoted by ‘Abd al-Hadt, op. cit., 175, 
90, Que’in 13:11 

91, See ‘Abd abHadt, op, cit., 175, 

92. See I. M. al-Husaini, op. cit., 69, 

91, See ‘Awdah, op. eit., 51 


15; 111NG, 12/73; 13:25; 16:88; 26:152; 


94, Qur'an 3:104, 110; 9:71 
95. See the hadith quoted by "Abd al-Hadr, op. cit, 175. 


Bibliography 


Abbott, Lawrence. Economics and the Modern World. 2nd ed, New 
‘York: Harcourt, Brace and World, 1967 

‘Abdal'ati, Hammidab. /slam in Focus. Indianapolis; American Trust 
Publications, 1976. 

‘Abd al-Baqi, Muhammad Pu'ad. Al-Mu'jam al-Mufahras tt Alfag al- 
Qur'an al-Karim. Cairo: Matba‘ah Dar al-Kutub al-Misriyyah, 
1364 (A.H.) 

"Abd al-Hidi, Hamdi Amin. Al-Fikrah al-/ddriyyah al-Islémiyyoh wa 
‘aleMugaranah. Cairo: Dar al-Fikr al-'Arabi, 1976. 

*Abduh, ‘Ini, Wag! al-Riba fi al-Bind’ al-Igtisédi. Kuwait: Dar al- 
‘Bubath al- ‘Ulmiyyah, 1973 

‘Abdub, Muhammad. Mushkslat al-Qur’én wa Tafsir Sarah al- Pat 
Beirut: Dir Maktabab al-Hayah, 1969. 

Abii al-Makirim, Zaydiin. ‘Vim al-‘Adl al-fgtigadi. Cairo: Matba‘h al- 
Sunnah al-Mubammadiyyah, 1974 

Aba al-Sa'dd, Mahmdd. Khutit Re'iviyyah fi al-Igtigdd al-istimi, 
Kuwait: Maktabat al-Manar abIslamiyyah, 1968 

‘Abd Zahrah, Muhammad. Al-Qur’éa: al-Mw'jizah al-Kubra, Cairo: Dar 
al-‘Arabi, 1970. 

Acton, Harry, B, The Morals of Markets. London: Longmans,1971 

‘Adams, C.C, Islam and Modernism in Egypt: A Study of Modern Re- 
form Movement by Muhammad ‘Abduh. New York: Russel and 
Russel, 1968. 

Ahmad, Khurshid and Zafar Ishaq Ansari, eds. Islamic Perspectives. 
Leicester: The Islamic Foundation, 1979 

Ahmad, Khurshid. Studies in Islamic Economics. Leicester: ‘The s- 
lamic Foundation, 1980. 

‘Ahmad, Shaikh Mahmud. Econo 
Lahore: M. Ashraf, 1941 

Soctal Justice in Islam, Lahore: Institute of Islamic Cul- 

ture, 1975. 


ih 


ics of Islam: A Comparative Study, 


190 Business Eruics 1s ISLAM 


Alexander, Albert. The Challenge of Economics: A Guide for the Per- 
plered. New York: Pitman, 1970, 


Ali, Abdullah Yusuf. The Holy Qur'an: Text, Translation and Com- 
mentary. Beirut: Dar al-Tiba’ah wa al-Nashr wa al-Tawzi', 1968, 


Ali, Muhammad. The Religion of Islam. Cairo: National Publication, 
1967. 


Ali, Syed Ameer. The Spirit of Islam: A History of the Evolution and 
Ideals of Islam with a Life of the Prophet. New York: Humanities 
Preas, 1974 

Alt, Richard M. Business Economics, Principles and Cases. Rev. ed 
Homewood Irl: RD. Irwin, 1957. 

ALAldsi, Mabmid Ibn ‘Abd Allah. Rh al-Ma‘ani fi Tafsir al-Qur’an 
ab‘Azim wa al-Sab' al-Mathani, Beirat: Dar Ihya’ al-Turith al- 
“Arabi, 1970. 

Al-Amini, Mubammad ibn Yasuf, Kitab abI‘lam bi May 
Cairo: Dar al-Kitab al-'Arabi, 1967. 

Al-Asadabadi, ‘Abd al-Jabbar ibn Abmad, ALMughni fi Abwab al- 
Tawhid wa al-‘Adt Cairo: Al-Idieah ‘Ammab li al-Thagifah, n.d. 

Mutashabih al-Qur'én. Cairo: Dar al“Turith, 1969 

Al‘Awsél, Abad Mubammad and Fathi Abmad ‘Abd al-Karim. Al 


Nigdm al-Iqtisédf fi al-Islam: Mabadi'uh wa Ahddfuh. Cairo; Mak- 
tabah Wahbah, 1977 


‘Awad, "Abd al-Rahman. ‘Agd al-Rahn fi al-Shari“ah al-Islamiyyah 
Cairo: Dar al-Ansar, 1978, 


‘Awdah, ‘Abd al-Qadir. Al-Mél wa al-Hukm fi al-Jalam. 6th ed. Cairo’ 
al-Mukhtar al-Islami, 1977. 


Awad, Abul Kalam. Basic Concepts of the Qur'én. Hyderabad. 
Academy of Islamic Studies, 1958. 


ib al-Islam. 


Azam, Ikram. Pakistan and Islamic Eco Lahore: Amit Publi- 
cations, n.d 

Babilli, Mahmad Muhammad. Al-Mal fi al-Islam, Beirit: Dar al-Kitab 
al-Lubnani, 1975. 


—————. Ab Iqtisad fi Dow’ al-Shari‘ah al-Islamiyyah, Beirut: Dar 
al-Kitab al-Lubnani, 1975, 


Badrén, Abd al-‘Aynayn Badran. Al-'badat al-Islai 


iyyah: Mugaranah 


‘ald al-Madhahib al-Araba‘ah. Alexandria: al-Ma‘arif, 1969. 


10GK. 


ve 191 


= Al-Shari‘ah al-Islamiyyah, Alexandria: Matha’ M. K., 
1973, 


Al-Bahi, Muhammad. AL-Fikr al-[slémi wa al-Mujtama‘ al-Mu ‘agir. 
Cairo: al-Dar al-Qawmiyyah fi al-Tibi‘ah wa al-Nashr, 1966. 


~ Mankaj al-Qur'én fi Tatwir al-Mujtama‘. Beirat; Dar 
4. 


AbIslim Fijrat Allah. vol. 1. Cairo: Majma‘ al-Bubdth, 
1976. 


Bahnasi, Muhammad “Abd al-Ra'df, Al-/slam bayn al-Maddiyyah wa 
al-Rihiyyah. Cairo; Maktabah Dar al-’Urdbiyyah, 1963. 


AL-Baqiri, Ahmad Hasan. Ma’ al-Qur'an. Cairo: Maktabah al-Adab, 
1970. 


Al-Baydawi, ‘Abd Allah ibn ‘Umar. Anwér al-Tanzil wa Asrdr ale 
Ta'wil. 2 vols. Cairo: al-Matba‘ah al-Maymaniyyah, 1902. 


Bint al-Shati', ‘A’ishah ‘Abd al-Rahman. Al-Tafsir al-Baydni Wi al- 
Qur'dn al-Karim, 3rd ed. Cairo: Dar al-Ma’arif, 1968, 


Brohi, A. K. /slam in the Modern World. Lahore: Publishers United, 
1975. 


Al-Bukhari, Muhammad ibn Isma‘il, Sehth al-Bukhéri. Beirut; Dar 
thya’ al-Turéth al-"Arabi, n.d, 


Charnay, Jean Paul. Islamic Culture and Socio-Economic Change. Lei- 
den: EJ. Brill, 1971 


Clark, John Bates. Essentials of Economic Theory as Applied to Mod- 
ern Problems of Industry and Public Policy. New York: The 
Macmillan Co., 1924. 


Colberg, Marshall Rudolph. Business Economics: Principles and 
Cases. Ard ed. Homewood, III: R.D, Irwin, 1964. 


Credland, Jan R. Business Economics, London: Butterworths, 1972. 


Al-Damahi, Hamzah al-Jami‘i. Al-Iqtisdd fi al-Islam. Cairo: Dar al- 
Ansar, 1979. 


Dariz, Muhammad ‘Abd Allah. Dirdsat Islamtyyah fi al-‘/lagat al- 
Ajtima ‘tyyah wa al-Dawhyyah, Kuwait: Dar al-Qalam, 1973 


Darwazah, Muhammad ‘Izzat. ‘Agr al-Nabi wa Bi'atwhu qabl al- 
Bi'thah, Beirut: Dar al-Yaqzah al-‘Arabiyyah, 1964 


Dasiqi, Ibrahim. Al-Hisbah fi al-Islam. Cairo: Maktabah al-'Urabah, 
1962. 


192 Business Eraics iv Istam 


AL-Dhahabi, Mubammad Husayn, Al-Tafsir wa al-Mufassiran, Cairo: 
Dar al-Kutub al-Hadithah, 1961 
inson, John. Hold Fast the Middle Way: An Outline of Economic 
Challenges and Alternatives. Boston: Little, Brown and Co. 1935. 
Al-Farra’, Yahya ibn Ziyad. Ma‘ani al-Qur'an. Cairo: al-Dar al- 
Mistiyyah li al-Ta’tif wa al-Tarjamah, n.d 
AL-Pardqi, Isma‘ll R. Christian Ethics: A Historical and Systematic 
Analysis of Its Dominant Ideas, Montreal: McGill University 
Press, 1967 
Historical Atlas of the Religions of the World. New 
York: Macmillan, 1974, 
Islam. Niles, HL: Argus Communications, 1979. 
Fadah, ‘Abd al-Rahim. Min Ma‘dnf al-Qur’én. Cairo: al-Dar al- 
Qawiniyyah li al-Tiba'ab wa al-Nashr, 1963. 


Galbraith, John Kenneth. The Affluent Society, Boston: Houghton Mif- 
flin, 1958. 


Gatrett, Thomas M. Ethics in Business, New York: Sheed and Ward, 
1963. 


Dic 


Business Ethics. New York: Appleton Century Crofts, 
1966, 


Garrett, Thomas M. et. al. Cases in Business Ethics. New York: Ap- 
pleton Century Crofts, 1968 

Gaudefroy, Maurice D. Muslim Institutions, New York: Barnes and 
Noble, 1968, 

Gauhar, Altaf, ed. The Challenge of Islam, London: Islarnie Council of 
Europe, 1978. 

Al-Ghazali, Mubammad. Al-Jslim wa al-Awda* al-Igttsddiyyah. Cairo: 
Dar al-Kitab al-Arabi, 1952 

Chelardi, Robert. Economics, Society and Culture: God, Money, and 
the New Capitalism. New York: Delacorte Press, 1976. 

Giesbrecht, Martin Gerhard. An Inquiry into the Nature and Causes of 
the Wealth of People. Los Altos, Calif: W. Kaufmann, 1978, 


Goitein, Solomon Fritz. Studies in Islamic History and Institutions 
Leiden: E. J. Brill, 1966 


Gray, John. The Essential Prin 
York: A. M. Kelley, 1969. 


les of the Wealth of Nations, New 


BisuioGRaPny 193 


Grunebaum, Von. G.E. Theology nd Lew im Islam. Wiesbaden: Otto 
Harrassowitz, 1971. 
Guillaume, Alfred. The Traditions of Islam. Beirut: Khayyat, 1966. 


Hakim, Khalifah A. Islamic Ideology: The Fundamental Behefs and 
Principles of Islam and Their Application to Practical Life. 3rd 
ed. Lahore: Institute of Islamic Culture, 1961, 

Haykal, Muhammad Husayn. The Life of Muhammad. ‘Iv. Isma'il R. 
al-Piriqi, n.p. North American Trust Publications, 1976. 


Hibdon, James, B. Price and Welfare Theory. New York: McGraw-Hill, 
1969, 


Hobson, John Atkinson, Economics and Ethics: A Study in Social Val- 
ues, Boston: D.C. Health and Company, 1929 

Hunt, E.K, Economics: An Introduction to Traditi 
Views. New York: Harper & Row, 1972 

Hussain, Muzaffar. Motivations for Economic Achievement in Islam 
Lahore: All Pakistan Islamic Education Congress, 1974, 

Husaini, Sayyid Abdul Qadir. Arab Administration. Lahore: Sh 
Mubarmad Ashraf, 1966. 

Tbigah, Ibrahim Dasagi. Abigtisad al-Islami: Mugawwrmatuh wa 
Minhajuh. Cairo: Dar al- Sha’, 1973. 

Thn ab'Arabi, Mubiyy al-Din. Tafsir al-Qur'an al-Karim, Beirit: Dir 
al-Yaquah al-'Arabiyyah, 1968. 

Tha a ey al-Pahir Muhammad. Tafsir al-Tahrér wa al-Tanwir. Cairo: 

“Jed al-Babi al-Halabi, 1964 
Ui al-Nigim al-Ljtima'é fi al-Islém. uni: al-Shatikah 

al-Qawmiyyah li al-Nashr wa al-Tawzt', 1964, 

thn Bassi, Muhammad ibn Abmad. Nihéyat al-Rutbah fi Talab al- 
Hisbah. Baghdad: Matb‘ah al-Ma‘arif, 1968 

Ton Hazm, ‘Ali ibn Abmad. Al-Muhallé, vol. 1, Beirut: al-Maktab al- 
“Tijari li al-Tiba‘ah wa al-Nasbr, 1930. 

Ibn al-Jawai, ‘Abd al-Rahmdn ibn ‘AN. Zéd al-Masir ft ‘Tlm ol-Tafsir 
Damascus: al-Maktab al-Islami, 1964 

thn Kathir, Iama'll iba ‘Umar. Tafsir al-Qur'én al-‘Azim. Beirit: Dar 
al-Andalus li al-Tibs'ah wa al-Nashr, 1966 

Ibn al-Khatib, Mubammad ‘Abd al-Latif. Awdah al-Tofasir, Cairo: 
Matba‘ah al-Istigimab, 1956 


al and Radical 


194 Business Eriics IN ISLAM 


Ibn Majah, Muhammad ibn Yagid. Sunan. Cairo: al-Matba‘ah al- 
‘Imiyyah, 1313 A.H. 


Tbn al-Qayyim al-Jawsiyyah, Muhammad ibn Abd Bakr. AL-Tibyan 
fi Agsém al-Qur’én, Cairo: Dar al-Tiba'ah alkMubammadiyyah, 
1968, 


Ibn Qudamah, ‘Abd Allah ibn Ahmad. Al-Mughni, vol. 1. Cairo: Mak- 
‘tabah al-Qahirah, 1969. 


Ibn Qutaybah, "Abd Allah ibn Muslim. Tafsir Gharib al-Qur'én. Cairo: 
Dar thya’ al-Kutub al-‘Arabiyyah, 1958. 


Ibn Sa'd, Muhammad. Al-Tabagat al-Kwbra. Beirat: Dar Sédir li al- 
‘Tiba’ah wa al-Nashr, 1957-68, 


on ‘Taymiyyah, Abmad ibn ‘Abd al-Halim. Al-‘Ubidiyyah fi al-Islam 
Cairo; al-Matba’ah al-Salafiyyah, 1967. 


Al-Fatéwa al-Kubré, vol, 1, Cairo: Dir al-Kutub al- 
Hadithah, n.d. 


Al-Hisbah fi al-Islam aw Wazifat al-Hukimah al- 
Islamiyyah, Medina: Islamic University, 1. 


ALSiyésah al-Shar‘iyyah filglah al-Ra't wa al-Ra'iyyah, 
Cairo: al-Matba’ah abSalafiyyah, 1967. 


Ablbrishi, Muhammad ‘Atiyyah. ‘Agamah ol-Rewl. Cairo: Dar al- 
Qalam, 1966. 


Ab-lbyari, Ibrahim. Ta 'rith a/-Qur’én. Cairo: Dar al-Qalam, 1965. 


—————— Abels wa al-Mu'dilét al-[jtima‘iyyah al-Hadithah. 
Cairo: Da al-Katib al-'Arabi, nd. 
Tautsu, Toshihiko. The Structure of the Ethical Terms in the Koran. 
‘Tokyo: Keio Institute of Philological Studies, 1959 
God and Man im the Koran. New York: Books for Lib- 
ries, 1980, 


Jama‘at-i Islami Pakistan, Iqtisadi Programme Kaméti Mawjidah 
Iqtigéds Buhran awe Is Ma'ishat, Lahore: Shu'bah-i 
Nashr wa Isha‘at, Jama‘at-i Islami, 1969, 


Ab-Jaziri, ‘Abd al-Rahman, Kitab al-Figh ‘a 


|-Madhahib al-Arab‘ah. 


Vols. 1-3. Cairo: Matba‘ah al-Istiqamah, n.d. 


Jeffery, Arthur. The Qur'én as Serspture. New York: Books for Lib- 
raries, 1980. 


BiBuioGraray 195 


Al-Kattani, ‘Abd al-Hayy ibn ‘Abd al-Kabir. Nizam al-Hukumah al- 
Nabawiyyah: Al-Musammé al-Tardtib al-Idarryyah. Beirit: Dar 
Thya’ al-Turath al-“Arabi, 196 7 

cay Muhammad ‘Abd al-Mun‘im. Al-Jslém wa al-Nazariyyah al- 

sadiyyah. Beirut: Dar al-Kitab al-Lubnant, 1973. 

eae Muhammad ‘Abd al-Mun‘im. Al-Méddiyya 
Ab‘Gduha. Cairo: Dar al-Ma’arif, n.d. 

Khin, Muhammad Siddiq Hasan. Nayl al-Maram min Tafsir Ayat al- 
‘Abkam. Cairo: al-Matba'ah al-Rabmaniyyah, 1929, 

Kharafah, ‘Ala’ al-Din. AL-Ribé we al-Fa'idah. Baghdad: Matba‘ah al- 


Islémiyysh wa 


AL-Khatib, ‘Abd al-Karim ALTafsir al-Qur'éni lt al-Qur'an, Caito: 
‘Dar al-Pikr al-‘Arabi, 1967. 


Al-Siydaah ol-Méliyyah fi al-Islam wa Silatwha bi ale 
Mu'amalat aloMu‘dgirah, Cairo: Dar al-Fikr al-‘Arabi, 1976. 


AL-Khatib al-Tibrizt, Muhammad ibn ‘Abd Allah. Mishhat al-Magabih, 
Vols. 1 & 2. Damascus: albMaktab al-Islam li al-Tibé’ah wa al- 
Nashr, 1961, 


AbKhésin, ‘Ali ibn Muhammad. Tafsir al-Khazin: Lubab al-Ta'wil 
aleTanzil. Cairo: al-Maktabab al-Tyariyyah al-Kubra, 


Latif, Syed Abdul. The Mind al-Qur'én Builds, Hyderabad: Academy 
for Islamic Studies, 1962. 


—————. Bases of Islamic 
Middle East Cultural Studies, 


Lauterbach, Albert ‘T. Man, Motives and Money: Psychological Fron- 
tiers of Economics. 2nd ed. Ithaca, N.Y. Cornell University 
Press, 1959, 


Lewis, Bernard. Islam in History: Ideas, Men and Events in the Middle 
East. New York: The Library Press, 1973. 


Al-Mahalli, Jalal al-Din Muhammad ibn Abmad and Jalal al-Din “Abd 
al-Rahmaan ibn AbO Bakr ahSuyiti, Tafsir al-Jalélayn. Cairo: Dar 
al-Kitab al-'Arabi, n.d 

Majra‘ al-Lughah al-'Arabiyyah. Mu'jam Alfaz al-Qur'dn al-Karim, 2 
vols. 2nd ed. Cairo: al-Hay'ah al-Misriyyah al-’Ammah li al-Ta'lif 
wa al-Nashr, 1970. 


‘AlMagdisi, ‘Abd al-Ghani ‘Abd al-Wabid. Al-‘Umdah fi al-Abkam. 
Cairo: al-Matba‘h al-Salafiyyah, 1396 AH. 


jure. Hyderabad: Institute of Indo- 
1959. 


196. Business Eraics Iv Istam 


Al-Maraght, Ahmad Mustafa. Tafsir al-Marai 
Babi al-Halabi, 1946-53, 

Mawdadi, Sayyid Aba al-A’la. Mu‘ashiyat-t Islam. Lahore: Islamic 
Publications, 1969 

Ethical Viewpoint of Islam, Tr. Khurshid Ahmad. La- 
hore: Islarnic Publications, 1974 

———. Capitalism, Soctalism and Islam. Kuwait: Islamic Book 
Publishers, 197. 

McNair, Malcolm P. Problems in Business Economics. New York 
McGrow-Hill Book Co, 1941 

Miftabr, Mubammad Zafar al-Din, Islam kd Nezim-i Amn, Mau, U.P. 
Miftih al-'Ulim, 1966. 

AbMisti, ‘Abd al-Sami’. Nazariyyat al-Islam al-Lgtisadiyyah. Cairo 
Maktabah al-Anjald al-Migriyyah, 1972. 

—————. Mugarowirnat al-Igtiydd al-Isldmi, Cairo: Maktabah Wa- 
habah, 1975. 

Miydn, Muhammad. Dawroi Hagir ké Siydsl awr Iqtipadt Masd'il awr 

imi Ta'limat wa Ishérat. Delhi: Kitabistan, 197( 

Moskin, Robert J., ed. The Case for Advertising: Highlights of the In- 
dustry Presentation to the Federal Trade Commission. New York: 
American Association of Advertising Agencies, 1973 

Al-Mubérak, Muhammad, Nisém al-/slam al-Jgt 
Qawa'td ‘Amman. Beirdt: Dar al-Fikr, 1972 

Muhajir, Ali Musa Razi. Islam in Practical Life. Lahore: Sh. 
Muhammad Ashraf, 1974 


————— Lessons from the Stortes of the Qur'in, Lahore: Sh. 
Muhammad Ashraf, 1976. 


Misa, Muhammad Yusuf. Al-/slém wa al-Hayah: Dirdsdt wa Tawjihat, 
‘Cairo: Maktabah Wabbah, 1961, 

———. Nisim al-Hukm fi al-Islam, Cairo: Dar al-Katib al- 
‘Arabi li al-Tiba'ah wa al-Nashe, 1967. 

Muslchuddin, Muhammad. Morality, sts Concept and Role in Islamic 
Order. Lahore: Islamic Publications, 1978. 


Namiq, Salab al-Din. ‘Tim at-Iqtisad wa Muhdwoleh ht al-Igtirdd min 
al-Jgtisad al-Islémé, Cairo: Maktabah ‘Ayn al-Shams, 1974 


Cairo; Mustafa al- 


Al-Nasafi, ‘Abd Allah ibn Abmad. Tafsér al-Nesafi. Cairo: Dar Thya’ 
al-Kutub al-'Arabiyyah, 196 ? 


BiBuioGRaray 197 


Al-Nas&, Ahmad ibn Shu'ayb. Sunan al-Nas@‘i Beirit: Ihya’ al- 
‘Turath al-‘Arabi, n.d. 


Nasr, Seyyed Hossein. Islam and the Plight of the Modern Man. Lon- 
don: Longman, 1975. 


—————. Ideals and Realities of Islam. Boston: George Allen & 
Unwin, 1975. 


Al-Nawawi, Muhammad ibn ‘Umar. Al-Tafstr al-Munir lt Ma‘alim al- 
Tanzil, Cairo: Maktabah Mustaff al-B&bi al-Halabi, 1955, 


Nigam al-Mulk. Stydsatndmah/Styar al-Mulik- The Book of Govern- 
ment or Rules for Kings. Tr. Hubert Drake London: Routledge 
& Kegan Paul, 1960, 


Nomani, Mohammad Manzoor. Islamic Faith and Practice. ‘Tr. Mo- 
hammad Asif Kidwai. Lucknow: Academy of Islamic Research 
and Publications, 1973. 

Nar al-Din, ‘Ali ibn Aba Bake al-Haythami, Maja‘ al-Nawdgid wa 
‘Manba‘ l-Fawa id. Vol. 1. Beirut: Dar al-Kitab, 1967, 

Penrice, John, Silk al-Bayan fi Menagib al-Qur'én: A Dictionary and 
Glossary of the Koran. London: Henry S. King & Co., 1873. 


Qal'aji, Muhammad Rawwas. Min Rwh ol-Qur'én. Halab: Maktabah 
al-Rabi', 1964, 


AL-Quradawi, Yasuf. Figh al-Zakét, Beirut: Dar al-teshad, 1969. 


Quenya, Tig Abmed: Itipht Mart mr va Ai Gol SAIN Wal 
lah ki Nazar Mén. Karachi: Encyclopaedia Corporation of Pak- 
ian, 1970 
Qureshi, Anwar Iqbal. The Economic and Social System of Islam. La 
hore: Ialamie Book Service, 1979, 


Al-Qurtubi, Muhammad ibn Ahmad, Al-Jami' i Abkim al-Qur’én 
‘Grd ed. 20 Vols. Cairo: Dar al-Katib al-'Arabi li al-Tiba‘ah wa 
al-Nashr, 1967, 

Qushayri, Muslim ibn al-Hajjaj. ALJ 
‘Tiba‘ah al ‘Ammah, 1331 AH 

Qutb, Sayyid. Fi Zila! al-Qur'én. 5th ed. Beirut: Ditr Thy’ al-Turath 
al ‘Arabi, 1967. 


Tafsir Ayat al-Ribé. n.p.: Dar al-Bubith al-imiyyah, 


al-Sahih. Cairo: Dar al- 


nd. 
Radin, Max. The Lawful Pursuit of Gain. Boston: Houghton Mifflin 
Co,, 193) 


198 Business Eruics tv ISLAM 


—_—_. Manners and Morals of Business. New York; The 
Bobba-Marrill Co., 1939. 

AL-Raghib al-Isfahani, Aba al-Qasim al Husayn ibn Muhammad. 
Mufradat fi Gharib al-Qur'én. Cairo: Matba‘ah Mustafa al-Babi 
al-Halabi, 1961 

Rahman, Afzalur. Economie Doctrines of Islam. 3 vols. Lahore: Islamic 
Publications, 1974-76. 

Rahman, Faslur. Major Themes of the Qur’én. Chicago: Bibliotheca 
Islamien, 1980 

Al-Rahman, Padl. Tydrati Sid Térikhi awr Fight Nugtah's Nazar 94. 
Aligarh: Muslim University, 1967. 

Rashid, Mian Abdur. Islam sn the Indo- Paks 
alytical Study of the Islamic Movement 
Poundation, 1977, 

Rid’ Mubammad Rashid. Al Ribé wa al-Mu‘am 
Maktabah al-Qahirab, 1960 

Roberts, Robert, The Sociel Laws of the Qoran, London: Curson Press, 
1971 


Rodinson, Maxime. Islam and Capitalism, New York: Pantheon Books, 
1974. 


Subcontinent: An An- 
Lahore: National Book 


t fi absIslam, Cairo: 


Al-Sadr, Mubammad Bagir. Al Be 
‘Al-Matba‘ah al-'Asriyyah, 1969, 


AbSa‘id, Labib, Dirdsoh Islamiyyah fi al-A‘mal wa al-'Ummél. Cairo: 
‘Al-Hay’ah al-Misriyyah li al» Ta'lif wa al-Nashr, 1970, 


Sakr, Ahmad Hussain, Al-Khwtad, Makkah: The Muslim World League, 
197. 


aribawi fi al-Islam, Kuwait 


Salera, Virgil. Multinational Business. Boston: Houghton Mifflin, 1969. 


Al-Sélih, Subbi. Mabahith fi ‘lim al-Qur'én. Beirut: Dar al-‘Ntmn hi 
al-Malayin, 1969. 


Sami, Muhammad. Al-Mal fi al-Qur'én wa al-Sunnah. Cairo: Maktabah 
‘al-Wa'd al-‘Arabi, n.d. 


Shafi‘, Mufti Muhammad. Jslam ké Nizém-i Tagsim-i Dawlat. Karachi: 
Maktabah Dar al-'UlGm, 1968, 


Shahin, ‘Abd al Sabiir, Te'rith al-Qur'én. Cairo: Dar al-Qalam, 1966, 


Shalabi, MahmGd. Shakhsryyah Muhammad: Muhammad wa Tanzim 
al-flayah. v. I. n.p.> Al-Dar al-Tunasiyyah li al-Nashr, 1972 


BisuioGraray 199 


Al Sharabasi, Ahmad. Al-Din ht al-Hayah Cairo: Dar al-Katib al- 
“Arabi, n.d. 

——. Ab-Islim wa al-Igtisad. Cairo: Al-Dar al-Qawmiyyah li 
al-Tiba'ah wa al-Nashr, 1965. 

Sharif, Mian Mohammad. ed. A History of Mushm Philo 
baden: Otto Harrassowitz, 1963. 


Shanfield, Barbara. Company Boards: Their Responsibilities to Share- 
holders, Employees and the Community. London: George Allan & 
Unwin, 1971 


Shihab, Rafi' Allah, /slami Riydsat ka Maliyati Nizam. Islamabad: Is 
Jamic Research Institute, 1973. 


ALSiba'l, Mustafa. Akhlagund al-/jtima'tyyeh. Beirut; Al-Maktab al- 
Islémi, 1392 AH. 


Siddiqi, Afsar Hasan. Isl4m ka Ma 
Ghar, 1971 


phy. Wies- 


figam. Karachi: Qamar Kitab 
Siddiqi, Aslam. Modernization Menaces Muslims. Lahore; S.M. Ashraf, 


Siddiqi, Muhammad Nejatullah. Some Aspects of the Islamic Economy 
Lahore: Islamic Publications, 1970. 


. Economic Enterprise in Islam. Dethi: Markazi Mak- 
tabah Islami, 1972, 


Siddiqi, S.A. Public Finance im Islam, Lahore: Sh. M. Ashraf, 1968, 


Smith, Adam. An Inquiry into the Nature and Causes of the Wealth of 
Nations. New Rochelle, N.Y.> Arlington House, 1966. 

Sigman, Harry C. et al. Usury Laws and Modern #usiness Transactions 
‘np.: Practising Law Institute, 1979 

Spencer, Edward W. A Manual of Commercial Law, n.p.: The Bowan- 
Marrill Co, 1898. 

ALSuyiiti, Jalal al-Din. Kitab al-ftgén fi ‘Ulm al-Qur'dn. n.p. 

Matba‘ah al-Musawiyyab, 1961-62 

ALTabsri, Aba Ja'far Mubammad ibn Jarir. Tafsir al-Tabori, Cairo: 
Dar al-Ma‘arif, 1969 

Al-Tabarsi, al-Fad! iba Hasan. Majma’ al-Bayan fi Tafsir al-Qur'én. 
Tehran: Kitab Furosh Islamiyyah, 1953-54 

AL-Tabawi, Ibrahim. Al-/qtiséd al-Islami. v. 1. Cairo; Majma’ al- 
Bubath al-Islamiyyah, 1974. 


200 Business Eruics in Ista 


‘Thandwi, Ashraf ‘Ali Zélimn ki Anjam ma‘ Hag wa Fard'id. Delhi: 

Maktabah-'i Na‘imiyyah, 1967 
Al Qur'an al- Hakim: Tarjamah wa Tafsir. Lahore: Taj 

‘Company, n.d 

Al-Tirmidbi, Mubammad tba ‘Isa. Sunan al-Tirmidhi, V. IL. ed. 
Mubammad Fu'ad ‘Abd al-Baqi. Cairo: Matba'ah Mustafa al- 
Babi al-Halabi, 1937. 

‘Torrey, Charless C. The Commercial Theological Terms in the Koran. 
Leyden: E.J. Brill, 1892. 

‘Turner, Louis. Multinational Companies and the Third World. New 
York: Hill & Wang, 1975, 

AL-Tosi, Mubammad ibn al-Hasan. Al Tybyén ft Tafsir ol-Qur'an. Al- 
Najaf: al-Matba'ah al-'Imiyyah, 1957-63. 

‘Uthmin, Ahmad. Mankaj al-Islém fi akMu'amalat aleMaliyyah. Al- 
‘Azhar: Dar al-Tiba'ah al Muhammadiyyah, 1980 


‘Uthman, Muhammad Fathi, AbFikr aldslime wa al-Tatawwur. 
Kuwait: Al-Dar al-Kuwaytiyyah li al-Tibé‘ah wa al-Nashr wa al- 
‘Tawar’, 1969. 


————. AL-Pikr al. Qanai 
habab nd. 

Wajdi, Muhammad Farid. Al-Mushaf abMufassar, Cairo: Mavabi al- 
Sha‘b, 1968 

Walton, Clarence C. ed. The Bihi 
Prentice-Hall Inc., 1977, 

Wehr, Hans. A Dictionary ef Modern Written Arabic, ed. J, Milton 
‘Cowan. Ithaca, N.Y.: Cornell University Press, 1961 

Wensinck, Arent J. A Handbook of Early Muhammedan Tradition. Lei- 
den: E.J. Brill, 1960 


Yusuf, S.M. Economic Justice im Islam, Lahore: Sb. Muhammad 
Ashraf, 1971. 


al-Islami Cairo: Maktabah Wa- 


of Corporate Conduct, New Jersey: 


Al-Zarqi, Mustafa Ahmad. Al Pigh al-Islémi fi Thawbiht al-Jadid. 
Beirut: Dar al-Fikr, 1968 


AbZayn, Samih ‘Atif, Al-Jslém. Beirut: Dar al-Kitab al-Lubnani, 1974 


Ziadeh, Farhat. “Al-Muwatta'' as a Source for the Social and Economic 
History of the 
904-308, 


ijaz,” in Islamic Studies, XVII. No, 4 (1979), 


BrauioGRaPay 201 


Ziyadah, Nigila. Al-Hisbah wa al-Mahtanb fi al-Islam. Beirut: Catholic 
Press, 1963 


seen 


Index 


adahi, 63 
aakl bi al-batil, 103 


Allah 
as a Witness, 23 
attributes of, 3, 19, 21, 143 
bounty of, 8 
covenant with Man, 26 
fairness, 15 
Islamic concept, 19 
judgment, 27 
justice, 15 
knowledge of, 21 
names of, 20, 22-23 
principles ordained by, 24 
the Final Judge, 23 
vicegerent of, 21 
will of, 24 

‘amal, 7 
and al-f', 10 
and the Qur’dn, 7 
and congregational worship, 10 
and fman (faith), 10, 11 
fund Man's status, 11 
as duty, 9 
as yadagoh, 13 
‘an worship, 12 
capacity for, 9 
concessions for, 11 
exhortation to, 12, 13 
idleness, 10 
importance of, 7 
laziness, 10 
reward for, 8, 9, 12 
reminders of, 10 
verses of, 9 


al-‘amal al-salsh, 13 


amdnah (trust), 24, B4, 162 
amvél, 4, 43 
Qur'anic view, 41 
al-Asma’ al-Husnd, 21 
er (time), 10 
attributes of God, 3, 19, 21 
relevant to business, 21 
avarice, 54, 56 
barakah, 41, 49, 55 
concept of, 49 
barter, 96 
bay! ba'd ‘ald bay’ ba'd, 124 
bay! hadir ti bad, 124 
beautiful loan, 31, 159 
beggary, 13, 138 
benevolence, vi 
best bargain, 33 
Book of Deeds, 26, 37 
records, 37 
bukhl, 57 
business 
and pilgrimage, 15, 149 
"bad, 30 
beneficial activity, 14 
exhortation to, 16 
gainful, 29-32, 35, 
‘good’, 30 
meaty, 16 
importance of, 14 
interesting vocation, 16 
losing, 30, 35 
lucrative, 33 


INDEX 203 


never failing, 32 approved, 5, 75, 145 
new forms, 1 business, 4 
permission for, 15 disapproved, 5, 145 
Qur'anic concept, 3, 4, 29 evil, 36 
‘business activity good, 23 
and the Prophet, 1 in this life, 25 
beneficial, 14 tight, 34 
boost im, 70 consumption, 71 
business conduct, 4 and production, 70 
Sepeeeds 15 unjustified, 103 
disapproved, 101 contracts 
golden rule, 87 and justice, 82 
imperatives, 82 writing of, 88 
business ethics, vi, 144 corruption, 25, 155 
Inlamic theory, 2, 3 Covenant, 20, 26 
Canttaic, 3 covenants, 23, 34 
business terminology, 14 credit, 97 
business transactions rales for, 97 
freedom in, 82 dawa 1’, 63 
Christianity, 7 Day of Judgment, 26, 29, 37, 104 
Christians, 8 written records, 37 
circulation of wealth, 69, 144 | death, 23, 26 
lams-distinctions, 9 debts 
coercion, 80, 125 es 
commerce, 156, 158 Geception, 81 
never failing, 8 defects 
commercial terminology, 2, 14 oe a 
bargaia, 8 hiram, 61 
SES disapproved business conduct, 101 
prohibited, 119 ~ | disapproved practices, 117 
community, 5 frend, 5 
riba, 5 
compensation, 91 howe, 137 
competence, 85 dishonesty, 23, 114 
concealment of defects, 116 distribution of wealth, 3, 53, 145, 
concept of barakah, 49, 144 146 
concept of business, 7, 29, 144 Slee n 
= equality, 66 
concept of halal, 47 seabed 
concept of hardm, 47 parereey ey 


conduct, 4, 30 and volustary institutions, 64 


204 Business Ernics in Isham 
basis of, 57 gain, 4 
institutions, 58 gainful bargain, 33. 
methods, S& 


obligatory institutions, 60 
Quranic view, 4 

divine attributes, 23 

divine will, 24 


earning 
lawful, 59 


economic endeavour, 10, 12, 78 
‘economic freedom, 134 
economic strength, 1 
‘economic system, 2 
efficiency, 85 
employer 

and employee, 114 
equitable distribution, 54, 66 
‘equity, 82 
eradication of poverty, 68 


ethics, v 
Islamic, 4 


ethical conduct, 19 
evil conduct, 36 
extravagance, 50 

Jalah, 110 

falschood, 23, 114 
fasting, 22 

final trial, 38 

fixed wages, 80 
forgiveness, 91 

fraud, 81, 112, 113, 146 


fradulent transactions, 33, 116, 
146, 


free-will, 24 

full measure, 33 

full weight, 33 
fundamental freedoms, 131 


gainful business, 31, 35 
ghana ‘im, 61 
ghishsh, 112 
God, 
attributes of, 3 
Islamic concept, 19 
good causes 
supporting, 94 
ood conduet, 23 
Gospel, 20 
hayj, 22 
Aalal, 4, 33, 41, 47-49, 87, 143 
concept of, 47 
haga al-fagir, 69 
harém, 4, 33, 41, 47-49, 58, 87 
concept of, 4 
hardship 
removal of, 91 
harm 
infliction of, 124 
help 
provision of, 92 
Hereafter, 25, 26 
and repentance, 26 
preparation for, 25 
hema, 123 
Hinduism, 7 
hisbah, 5, 84, 129, 190, 136 
legality of, 137 
meaning of, 136 
hoarding, 55, 56, 95, 121 
honesty, 23, 85 
ibtigha’ mardat Allah, 31 
idleness, 10, 12 
idterdr, 105 
thtikér, 121 
‘uyib, 116 


sikh fa 


Inpex. 


205 


iktinds, 121 

income-tax, 135 

indjrect taxation, 136 

individual responsibility, 89 
eater ety 48, 53, 56, 66, 69, 71, 


infag al-tatawwu', 66 
inheritance, 62 
injustice, 103 
interest, 5, 104, 105 


prohibition of, 106 
interests, 93 
investigation, 86 


and class-distinctions, 9 
‘and economic endeavour, 10 


Islamic ethics, 4 


Islamic law 
‘aud basiness, 2 


Islamic state, 129, 130, 131 
duties of, 151 
Islamic world-view, vi 
Jewish scriptures, 5 
jieyah, 61 
judgment 
sound, 32 
unsound, 36 


Justice, vi, 41, 82 


haffardt, 63 
khabith, 33, 36, 44 
Khalifat Aah, 21 
kharay, 61 

khayr, 43 
khiyanah, 84 


khums, 61 
Ehusr (loss), 1 
kindness, 41 
Last Sermon, 78 
Iawful earning, 59 
aves, v 
laziness, 10 
leniency, 90 
liability and profit, 62 
life, 23 
livelihood, 12, 13, 59 
losing business, 30, 35 
loss, 4, 30 
Qur'dnic concept, 30 
lying, 81 
magnanimity, vi 
maintenance of records, 37 
maks, 123 
Man 
capacity of, 24 
covenant with Allah, 26 
manners, 90 
mardat Allah, 32 
(gambling), 106 


merit, 86, 118 
disregard for, 118 


misappropriation, 118 
monopoly, 123 
moral behaviour 


code of, 24 


206. Bustxess Erwics iN ISLAM 


moral law, 24 
mudarabah, 87 
muhtasib 
find beggary, 138 
duties of, 137 
mukhétarah, 116 
Muslim community, 139 
mutual consent, 79, 126, 145 
and troth, 8) 
mutual rights, 83 
najoh, 115, 123 
nature of wealth, 38 
nafagat, 63 
needs 
of others, 93 
niga, 60, 69 
nudhir, 65 
oaths, 83 
original sin, 7 
ownership, 44, 144 
absolute, 45 
concept of, 4 
delegated and restricted, 45 
levels of, 45 
regulations for, 46 
theory of, 45 
true, 45 
pacts, 82 
breach of, 114 
Paradise, 27 
partnership, 98 
invalid, 120 
types of, 99 


payments, 83 
personal property, 78 
personal responsibility, 27 


philanthropy 
and Companions, 56 


pilgrimage 


and business, 15, 149 
politeness, 90 
political power, 1 
poor 
and wealth of rich, 67 
poverty 
eradication of, 68 
price-fixation, vii, 122 
price-hike, 123 
principles, vi, 2, 3 
business conduc 
divinely ordain 
for this world, 24 
liability and profit, 62, 111 
of business conduct, 100 
of business life, 127 
ordained by Allah, 24 
petsonal responsibility, 27 
Priorities 
awareness of, 4 
private property, 46 
right to, 47 
production 
‘and consumption, 70 
profit, 4, 62 
prohibited commodities, 119 
promises, 34, 82 
breach of, 114 
property, 4 
public, 118 
protectionism, 122 
public property, 118 
punishment, 38 
qada’, 129 
gard hasan, 32, 65, 68 
al-gawl al-rir, 81 
tiyam (support), 43 
Qur'an 
and Allah's name, 20 


7 
19 


Inpex. 


207 


and ‘amol, 7 

and distribation of wealth, 53 
and working for a living, 12 
and sakat, 60 

as moral code, 24 
authentic translation, 3 
business legislation, 15 
business precepts, 146 
concept of business, 7, 29, 144 
concept of true loss, 30 
equitable distribution, 54 
exogesia, 2 

just social order, 68 
lucrative business, 33 
moral import, 21 

principles of business, 127 
paychological impact of, 21 
status of Man, 143 

view of wealth, 41 
vocabulary of, 21 

a 


maintenance of, 37 
reward, 38 
riba (interest), 5, 48, 50, 57, 68, 71, 
95, 104-112 
evil of, 109 
‘explanation of, 104 
prohibition of, 106 
right conduct, 34 
rights, 131 
rikés, 6 
rizg (sustenance), 23, 45 
and infag, 7 
Sabians, 8 
sadagat, 50, 69, 110 
sadagat al-fitr, 62 
safeguards, 87 
sale 


before possession, 117 
by touching, 117 
by throwing pebbles, 117 
service 
motive for, 92 
shari’ah 
enforcement of, 135 
sharikah, 98 
types of, 99 
sincere faith, 27 
sincerity, 85 
skills, 12 
slavery, 162 
social security, 66, 68 
society 
condition for improvement, 140 
sound judgment, 32 
spending 
‘on others, 93 
state, 5, 131 
and rights of the needy, 134 
interference by, 133 
state-interference, 133 
limits of, 135 
stinginess, 36, 54, 56 
sustenance, 23, 150 
talaggi al-rukbén, 124 
tas‘ir, 122 
tatfif (fraud), 113 
taxation, vii, 135 
al-tayyib, 33 
technology, 12 
tyéreh (business), 7, 14 
honesty, 16 
importance of, 14 
losing, 35 
trade 
and riba, 48 
and consent, 80 


208 Business Evaics in stam 


and mutual cousent, 7 
cash, 96 
credit, 97 
encouragement of, 78 
honesty, 16 
importance of, 14 
legality of, 78 
losing, 35 
pilgrimage, 

transactions 
ethical propriety, 39 
forms of, 95 
fraudulent, 116 
in general, 96 

transportation, 16 
means of, 16 

trust, 24, 84, 162 

truth, 

truthfulivess, 85 

unfair dealings, 15 

Unseen, 31 

unsound judgment, 36 

‘ushr, 61 

‘ushair, 64 

usury, 35, 37, 49, 79, 104, 105 
and interest, 105 
prohibition of, 106 

verification, 86 

vicegerent, 21 

virtues, 90 

voluntary institutions, 64 

wages, 83 
fixed, 80 
mutual consent, 4 
payment of, 120 

waste, 59 

wagf, 65 

wasiyyah, 66 


149 


wealth, 
acquisition of, 58 
and ownership, 44 
and society, 53 
‘and wubsistence level, 53 


ition, 54 
lawfully acquired, 44 
of, 34 
obligatory institutions, 60 
Quranic view, 41 
weight and measure, 83 
Weltanschauung, 4, 157 
Qor'anic, 4 
witnesses, 88, 89 
work, 7, 83 (see also ‘amal) 
as sadagah, 13 
exhortation to, 19 
Qur'anie concept, 7 
expect for, 13 
wages and payments, 83 
worker 
respect for, 13 
worldly life, 20, 160 
‘a deception, 25 
preparation for Hereafter, 25 
settlement of accounts, 25 
world-view, vi 


worst investment, 35 
writing of contract, 69 

Yewm al-Din, 29 

Yawm al-Hivib, 29 

, 22, M4, 37, 60, 62, 68-70, 
132, 133, 135, 146 


2ak 


niga for, 60 
ulm (injustice), 83 


Index of Names 


‘Abd Allah, ‘Umar Pariq, ix 

“Abdal'ati, Hammidah, 13, 104, 
8, "150, 166, 173-75, 179, 
183 

‘Abd al-Hadi, Hamdi Amin, 11, 
86, 90, 136, 138, 150, 151, 
169, 171, 175-77, 181-82, 
186-88 


‘Abd al-Quddis, Mawlavi, ix 
AbO Bake, 152 

Abo Hurayrah, 122 

Abii Yiiwuf, Ya'qib, 122, 136 
Ahmad, Khurshid, 150 


Ahmad, Shaikh Mahmud, 
LLL, 112, 172, 180-81 


Abdullah Yusuf, 149-154, 
158-63 


108, 
Ali, 


All ibn Abi Talib, 132 
Ansari, Zafar Ishaq, viii, 150 
Arintotle, 160 

AL*Attas, Nagi, ix 


‘Awdab, ‘Abd al-Qadir, 45, 56, 61, 
134, 140, 165, 166, 169-71, 
138 


Babilli, Mabmad Mubammad, 50, 
71, 121, 164, 167-69, 171-72, 
174, 179-80, 184 

Al-Bahi, Muhammad, 50, 168, 178 

Barrett, Leonard, ix 

Al-Baydawi, ‘Abd Allah 
“Umar, 149, 178 

Bennabi, Malek, 13, 151 


ibn 


Bilal (Companion), 108 
Burke, Patrick, ix 
Christians of Najrin, 108 
Cowan, Milton J., 182 


Al-Damahi, Hamaah al-Jari‘i, 96, 
110, 178, 180-81 


Dar, B. A., 118, 181, 183 
Dean, Thomas, ix 
Dhd al-Qurnayn, 94 


AL-Pairdgi, lami’ R., v, vill, ix, 9, 
12, 180, 150, 174, 186 


Al-Ghazili, Muhammad, 134, 170, 
187 


Manali, Hasan, ix 

Hanbal, Abmad ibn, 117, 167 

al-Haaan, Shaykh al-Hind 
Mabmod, 169 

Haykal, Mubammad Husayn, 174 

Hindery, Roderick, ix 


Hussain, Muzaffar, 71, 151, 164, 
166, 168, 172, 175, 177, 183 


al-Husaini, Ishaq Musa, 138, 166, 
187-88 


Husaini, Sayyid Abdul Qadir, 132, 
140, 187 

Ibn al-Akhuwah, 183 

Ton Hazm, ‘Ali ibn Abmad, 69 

Ibn Kathir, Isma'il ibn ‘Umar, 87 

Ibn Khaldin, 137 

Thn Mas‘id, ‘Abd Allah, 137 


Inpex OF 


NAMES 210 


Ton al-Qayyim — al-Jawziyyah, 


Muhammad ibn Aba Bakr, 
123 


Ibn ‘Taymiyyah, Abmad ibn ‘Abd 
al-Halim, 110, 116, 117, 119, 
130, 134, 137, 138, 139, 180, 
182-83, 185-88 

Al-lbrishi, Mubammad ‘Atiyyah, 
166, 169 

Irshad, S.A, 171, 176 

Islamic Research Council 
Ashar, 108 

Txutsu, Toshihiko, 2, 21, 152-58 

‘al-Jagsig, ADO Bakr, 131, 186 

Keynes, John Maynard, 72, 109 

Khadijah, 81 

Khafaji, Muhammad ‘Abd al- 
Mun‘im, 167, 169, 171, 174, 
180-81 

Khalaf, Muhammad ‘Abd al- 
Mun‘im, 10, 150, 151, 156, 
164, 171 

Kharifah, ‘Ala’ al-Din, 109, 165, 
166, 172, 179-81, 186 


AL-Khatib, ‘Abd al-Karim, 107, 
179-81 


AL 


Khidr, 92, 177 

al-Khudri, Abi Sa‘id, 105 

Malik ibn Anas, 117 

Masumi, M.S. H., 166 

al-Mawardi, Aba al-Hasan, 136, 
137, 188 

Mawdaidi, Sayyid Aba al-A'la, 56, 
65, 80, 82, 108, 109, 110, 112, 
121, 122, 153, 165-67, 169- 
72, 174, 180-81, 184, 187 

Mi ites, 160 

Miftahi, Muhammad Zafar al-Din, 
166, 173-77, 179-80, 182-85 


Miyan, Muhammad, 166 

Moses, 94, 174 

Mu‘adh ibn Jabal, 86 

ALMubarak, Muhammad, 68, 83, 
86, 129, 130, 149, 165, 169, 
171-72, 175-76, 178, 186-87 


Muhajir, Ali Musa, 79, 130, 166, 
167, 169-71, 174, 186 


Masa, Mubammad Yusuf, 84, 113, 
175, 177, 182 


Namig, Salah al-Din, 112, 173, 
180-4 


Nasr, Seyyed Homein, ix 

Nigimn al-Mulk, 132, 187 

Plato, 160 

Qurayshi, ‘Tufayl Abmad, 
180-81, 18 

Qureshi, Anwar Iqbal, 106, 108, 
109, 111, 112, 166, 167, 174 
75, 180-81, 183-84 

Quraysh, 16 

Qutb, Sayyid, 106, 109, 111, 112, 
132, 165, 166, 168, 169, 180, 
181, 187 

AL-Raghib al Isfabani, Aba al- 
Qin, 167, 182 

Rahbman, Fazlur, 21, 50, 67, 70, 
131, 140, 152-67, 164, 168- 
69, 171-72, 176, 181, 184, 
186, 188 

Rashiddn Caliphs, 131, 187 

al-Raai, Pakhr al-Din, 111 

Sahibeadah, Muhammad Zubair, 
ix 


* | Sa'ib ibn Yaxid, 137 


Sa‘id ibn al-‘As ibn Umayyah, 137 
Sakr, Ahmad Hussain, 152, 153 


‘Sami, Muhammad, 164 
Schacht, Dr., 109, 110 


20 


Business Eruics in Ista 


Shafi’, Mufti Muhammad, 165, | Ubayy, ‘Abd Allah ibn, 162 


166, 169-72, 182 

Sharif, Mian Mohammad, 181 

Shaw, Bernard, 167 

Shihab, Rafi' Allah, 68, 166, 169 
70, 186 

Shu'ayb, 47, 94, 177 

Siddiqi, Shuja‘at ‘Ali, 176, 184 

Sloyan, Gerard S., ix 

Smith, Adam, 109 

Spiegler, Gerhard, ix 

Stoefiler, Ernest F., ix 

Swilder, Leonard, ix 

Al-Tahéwi, Ibrahim, 10, 45, 150, 
164-66, 169-72 


Al-Tirmidhi, Mubammad ibn 
“Ini, 167, 172, 182, 184 


‘Torrey, Charles C,, 2, 14, 15, 16, 


“Umar ibn ‘Abd al-'Axix, 48, 59, 
61, 69, 123, 


“Umar ibn al-Khattab, 48, 59, 121, 
133, 137, 178 


Umayyads, 132 

“Uthman, Muhammad Fathi, ix 
Wajdi, Mubammad Farid, 180 
Wehr, Hans, 182, 187 
Wensinek, Arent J, 167 
Wright, Robert B., ix 

Yad, Bibhuti S., ix 


Yusuf, Syed Muhammad, 54, 80, 
118, 120, 135, 165-66, 168, 
172, 173-74, 178, 182-88 


Ziadeh, Farhat, 178, 187 


151, 152, 153, 156, 157, 185 | Ziyadah, Nig, 183 


IIIT ENGLISH PUBLICATIONS 


A. ISLAMIZATION OF KNOWLEDGE SERIES 


© The Islamic Theory of International Relations: New Directions 
for Islamic Methodology and Thought: (1407/1987) by ‘Abdul 
Hamid Abd Sulayman. 


© Islamization of Knowledge: General Principles and Work Plan, 
31d edition (1409/1989). [A German edition was published under 
the title Das Einbringen des Islam in das Wissen (1408/1988) 


Toward Islamic Anthropology: Definitions, Dogma, and 
Directions (1406/1986) by Akbar S. Ahmad. 


Toward Islamic English (1406/1986) by Ismail Raji al Faragi 
{A German edition was published under the title: Furein 
Islamisches Deutsch (1408/1988) 


© Modelling Interest-Free Economy: A Study in Microeconomics 
and Development (1407/1987) by Muhammad Anwar 


© Islam; Source and Purpose of Knowledge: Papers presented to 
the Second International Conference of Islamic ‘Thought and the 
Islamization of Knowledge (1409/1988). 


© Toward Islamization of Disciplines: Papers presented to the Third 
International on Islamic Thought and the Islamization of 
Knowledge (1409/1988) 


© The Organization of the Islamic Conference: An Introduction to 
an Islamic Political Institution (1408/1988) by “Abdullah al 
Ahsan, 


© Proceedings of the Lunar Calendar Conference: Papers presented 
to the Conference of the Lunar Calendar. Edited by ‘Imid ad- 
Deen Ahmad (1408/1988) 


© Islamization of Attitudes and Practices in Science and 


Technology: Papers presented to a special seminar on the same 
topic (1409/1989). Edited by M.A.K. Lodhi 


© Where East Meets West: The West on the Agenda of the Islamic 
Revival (1412/1992) by Mona Abul-Padl. 


© Qur'anic Concepts of Human Psyche: Papers presented to a 
special seminar organized by IIT (Pakistan) (1412/1992). 
Edited by Zafar Afaq Ansari 


© Islam and the Economic Challenge by M. Umer Chapra 
(1412/1992). Published jointly with the Istamic Foundation 
(UK). 


© Resource Mobilization and Investment in an Islamic Economic 
Framework: Papers presented to the 3rd International Islamic 
Economics Seminar (1412/1991). Edited by Zaidi Sattar. 


© Islam and Economic Development: A Strategy for Development 
with Justice and Stability by M. Umer Chapra (1414/1993) 
Published jointly with the Islamic Reserach Istitute (Pakistan) 


© An Introduction to Islamic Economics by Muhammad Akram 
Khan (1415/1994). Published jointly with the Institute of Policy 
Studies, (Pakistan). 


B. Issues 1N CONTEMPORARY ISLAMIC THOUGHT SERIES 


© Islamic Thought and Culture: Papers presented to the Islamic 
Studies Group of the American Academy of Religion 
(1402/1982), Edited by Ismi‘ll Raji al Fardigi 


© Trialogue of the Abrahamic Faiths, 2nd edition (1406/1986) 
Papers presented to the Islamic Studies Group of the American 
Academy of Religion. Edited by Isma°Tl Raji al Farag 


© Islamic Awakening: Between Rejection and Extremism by Yasut 
al Qaradawi 


© Madinan Sociery at the Time of the Prophet (1411/1991) by 
Akram Diya’ al ‘Umari 


© Volume I: dts Characteristics and Organization. 
© Volume Il: The Jihdd against the Mushrikin. 


© Tawhid: Its Implications for Thought and Life (second edition, 
1412/1992) by Isma'll Raji al Fardgi. 


C. RESEARCH MONOGRAPHS SERIES 


© Source Methodology in Islamic Jurisprudence (Usal al-Figh al- 
Aslamt) (third edition, 1413/1993) by Taha Jabir al *Alwani. 


© Islam and the Middle East: The Aesthetics of a Political Inquiry 
(1411/1990) by Mona Abul-Padl. 


© Sources of Scientific Knowledge: The Concept of Mountains in 
the Qur'an (1411/1991) by Zaghloul R. El-Naggar. 


© Indexation of Financial Assets: An Islamic Evaluation 
(1414/1993) by $.M. Hasanuz Zaman, 


D, OCCASIONAL PAPERS SERIES 


© Outlines of a Cultural ‘Strategy (1410/1989) by Taha Jabir al 
“Alwini, [A French edition was published under the title Pour 
une Strategie Culturetle Istamique (1411/1990), and a German 
edition was published under the title Entwurf Eines Alternativen 
Kulture Planes (1413/1992)), 


© Islamization of Knowledge: A Methodology (1412/1991) by “Imad 
al Din Khalil (A French edition was published under the title 
Methodologie pour Islamization du Savior (1412-1991)} 


© The Qur'an and the Sunnah: The Time-Space Factor (1412/1991) 
by Taha Jabir al “Alwani and ‘Imad al Din Khalil. [A French 
edition was published under the title Le Coran et la Sunna: Le 
Facteur Tems-Espace (1412/1992) 


© Knowledge: An Islamic Perspective (1412/1991) by Bakhtiar 
Husain Siddiqui. 

© Islamization of Knowledge: A Critical Overview (1413/1992) by 
Seyyed Vali Reza Nasr 

© Ujtihad (1413/1993) by Taha Jabie al ‘Alwant 


E. HUMAN DEVELOPMENT SERIES 


© Training Guide for Islamic Workers by Hisham Altalib, (second 
revised edition 1412-1992). [Turkish and Malay editions were 
published in (1412/1992)}. 


F, PERSPECTIVES ON ISLAMIC THOUGHT SERIES 


© National Security and Development Strategy (1412-1991) by 
Arshad Zaman. 


© Nationalism and Internationalism in Liberalism, Marxism and 
Islam (1412/1991) by Tahir Amin. 


© Theoreis of Islamic Law » The Methodology of Ijtihad 
(1415/1994) by Imran Ahsan Khan Nyazee. Jointly published 
with the Islamic Research Institute, (Pakistan). 


G, ISLAMIC METHODOLOGY SERIES 


© Crisis in the Muslim Mind (1414/1993) by "Abdul Hamid. AbO 
Sulayman 


H. ACADEMIC DISSERTATIONS 
© Through Muslim Eyes: M. Rashid Rida and the West, 


JOURNALS 


© American Journal of Islamic Social Sciences (AJISS). Quarterly 
Published jointly with the Association of Muslim Social Scientists 
(AMSS), U.S.A. 


© Muslim World Book Review and Index of Islamic Literature. 
Quarterly published jointly with the Islamic Foundation (U,K.) 


